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DO ROMANS OBSERVE JEWISH CUSTOMS? 
(TERTULLIAN, AD NAT.I.13; APOL. 16) 


BY 


JOHN NOLLAND 


From at least the time of Schürer,! in studies on Proselytism and looser 
attachment to Judaism, it has been customary to cite Tertullian Ad nationes 
I.13 as an evidence of the gentile adoption of certain Jewish practices 
while continuing to honour their own pagan gods. We are sometimes 
invited to compare Apol.16 which parallels Ad nationes 1.13 in such a 
way as to show an evident dependence between the two sections. However 
because there is a certain obscurity in the Ad nationes passage, while the 
clearer passage from Apol. lacks the vital list of Jewish customs said to be 
practised by the pagans, it is usual to relegate these texts to the role of 
secondary supports for the NODE of the clear statement of Josephus at 
Contra Apion 1i. 282. 


*'The masses have long since shown a keen desire to adopt our religious observances; 
and there is not one city, Greek or barbarian, not a single nation, to which our custom 
of abstaining from work on the seventh day has not spread, and where the fasts and 
the lighting of lamps and many of our prohibitions in the matter of food are not 
Observed."? 


Here we would attempt to show that by careful attention to the argu- 
ment that Tertullian is developing and by comparison of the details of the 
two parallel passages it is possible to identify with some precision the 
situation which Tertullian addresses vis à vis the Jewish practices. 

In Ad nationes I. 13 Tertullian is answering the accusation that Christians 
worship the sun, which is based on their Sunday observance and their 
practice of praying towards the east. Tertullian replies by drawing 
attention to a similar practice of prayer among the Romans, and also to 
certain "foreign" Jewish customs observed by the Romans. He lists 


1 FE.Schürer. A History of the Jewish People in the time of Jesus Christ. 2nd Div., 
Vol.II, ET (Edinburgh 1901) 306, n.271. 
2? "C[ransl. of H.St.J. Thackeray in The Loeb Classical Library 1926. 
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sabbaths, coena pura, lamps, unleavened bread, and "littoral prayers". He 
then concludes that the case of the Romans is very similar to that of the 
Christians. 

The drift of the argument is not immediately evident and is made 
impossible if we accept the reading of the b text: ipsum in the phrase 
ex diebus ipsum praelegistis,? as appears to have been the case in Dr. 
Holmes' translation.^ For then we have to wrestle not only with the 
historical problem of claiming a Roman observance of Sunday, but 
further and more immediately pressing, with what appears to be an iden- 
tification of this practise as Jewish, later in the text.? The emendation of 
the text by Oehler$ (who reads ex diebus ipso priorem praelegistis) has 
been chosen to overcome this problem. He comments Dies Saturni enim, 
qui die Solis prior ist, hic significatur." While Oehler's textual emendation 
remains doubtful his recognition that the Roman observance here in 
question is a Saturday observance? and not a Sunday observance is 
correct and remains basic to any modern attempt to understand the text.? 
A. Schneider has shown!? that the alternative reading offered by Aa "ex 
diebus ipsorum praelegistis" makes perfectly good sense if ipsorum is 
understood as the equivalent of a possessive reflexive adjective (vestris). In 


3 MSS and editions here and elsewhere as in F. Oehler (ed.) Q.S. F. Tertulliani 
Opera omnia, Tomus I (Lipsiae 1853) 304. 

^ [n The Writings of Tertullian Vol. I, being Vol.XI of the Anti-Nicene Christian 
Library (Edinburgh 1896) 450. 

3 "The practices with regard to the bath etc. on this day are said to be exorbitantes... 
a vestris ad alienas religiones. In the following sentence when the Jewish practices are 
listed they (1.e. the Jewish practices) are said to be aliena...a diis vestris, which seems 
clearly to be a referring back to the wording of the previous sentence. Thus the practices 
with regard to the bath etc. are to be regarded as identical to the Jewish customs. 

$  F. Oehler, op.cit., 334 and note a. The Latin text is quoted here and elsewhere 
from Oehler. 

* [n his note Oehler (ibid.) cites from Apol.16 and italicises the section beginning 
secundo loco ab eis sumus qui diem Saturni... He seems to imply that secundo loco refers 
to the day celebrated by the Christians being one day later than that celebrated by the 
Romans. This understanding of the text of Apol. 16 is not here accepted. 

8. Rev.C. Dodgson (Vol I, Tertullian Apologetics and Practical Treatises (Oxford 
1842) 39 note) sees in the observance of the day of Saturn at the corresponding passage 
in Apol. 16, a monthly observance of the 7th day of the month sacred to Saturn as the 
7th planet and regarded as an ill-omened day for business and so spent in idleness and 
dissipation. However Ad nationes 1.13 is quite clear that a seven day week is involved. 
For the development of the Roman planetary week see at note 12. 

? Soe.g. W. Rordorf, Sabbat et dimanche dans l'Église ancienne (French transl. by 
E. Visinand and W. Nussbaum) (Neuchátel 1972)90 n. 7. 

10 In Museum Helveticum 19(1962)186. 
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the case of the singular 3rd person this usage occurs in Filastrius.!1 On 
this reading the text would only indicate that there is a chosen day and 
would assume that the reader is already well aware that this day is the 
Saturday.!? 

Once we have recognized that the Roman observance in question is a 
Saturday observance we can see immediately that Tertullian's reply to the 
accusation of Christians being sun worshippers falls into two sections.1? 
In the first part he is concerned to show that the Romans also engage in 
practices which could be taken to indicate that they worship the sun. 
In the second part his concern seems to be to show that the Romans 
practice Jewish customs which are quite foreign to their own gods. The 
second argument is developed at greater length and is apparently the 
more important. In any case since it is more germane to our concern we 
will give most attention to this argument. The weight of the argument 
seems to rest on Roman practice of Jewish customs establishing some 
basic similarity between the case of the Christians and the case of the Ro- 
mans. 

At this point it will be helpful to turn our attention briefly to the 
rather similar but more abbreviated argument to be found in Apol. 16,11.14 
Here too Tertullian is answering the accusation that Christians worship 
the sun. *Perhaps we shall be counted Persians",!? he begins his reply. 
Once again he draws attention to the similar prayerpractice of some of the 
Romans. And then we have in a single sentence what obviously corre- 
sponds to the second part of Tertullian's argument at Ad nationes 1.13. 


11 Schneider (ibid.) cites P.C.Juret, Étude gramm. sur le latin de S.Filastrius 
(Erlangen 1904)34. 

12 "The immediately following mention of the Jewish sabbath presupposes that the 
reader does not need to be told that Romans observe Saturday, while the linking to- 
gether of Saturno and sabbatis in the last sentence of the section shows conclusively 
that the Roman observance of Saturday is in mind. On the whole question of the 
planetary week of the Greeks and Romans see W. Rordorf. Der Sonntag, Geschichte des 
Ruhe- und Gottesdiensttages im ültesten Christentum (Abhandlungen zur Theologie 
des Alten und Neuen Testaments hg. v. W. Eichrodt und O. Cullmann, Vol. 43)(Zürich 
1962) 26-40 and the works cited there 28 n. 11, and 29 n.12. 

13 "Tertullian hasn't helped us here when he allows this division to occur in mid- 
sentence and makes his transition by sliding from one point to a quite different one by 
means of the catch word dies. 

14 With regard to the value of Apol. 16 for aiding our understanding of Ad nationes 
L13, Schneider (op.cit.,257) speaks of Apol.16 as "gráce surtout à la simplification 
extréme du développement confus de nat. 1.13.3.sq. sur le respect du jour de Saturne." 

18 Here and elsewhere, unless otherwise indicated, Tertullian is quoted in English 
translation from the translation by Dr. Holmes (see note 4). 
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Here too the argument rests on some basic similarity between the situation 
of the Christians and that of the Romans. The text is here set out in full 
in a manner intended to draw attention to the clear parallelism of the 
two halves. 


Aeque si secundo loco ab eis sumus qui 

diem solis laetitae indulgemus diem Saturni otio et victui decernunt 

alia longe ratione quam religione solis, exorbitantes et ipsi a ludaico more, 
quem ignorant. 


The first part of the second half obviously parallels the first part of the 
first half. This might encourage us to look for a parallel between the 
second parts, and indeed we have such a parallel. Each half consists of a 
statement of the practice of the group followed by a disclaimer. In the 
first half there is the implied assumption that Christian practices approxi- 
mate to those of (Persian) sun-worshippers, and the disclaimer is that 
Christians are not sun-worshippers (Persian), since they have quite other 
reasons for these practices. In the second half there is the implied assump- 
tion that Roman practices approximate to those of Jewish sabbath 
keepers, and the disclaimer is that Romans are not Jewish in their 
practices, in fact their customs (while similar) do deviate from those of the 
Jews and can hardly be called Jewish since those who practice them are 
ignorant of Judaism. 

It now becomes clear what the basic similarity between Christians and 
Romans is, to which Tertullian makes appeal. The both groups engage 
in practices which might be easily misunderstood. Appearances are not 
all they might seem in either case. Tertullian's point might be well re- 
presented as follows. *We devote Sunday to rejoicing for a far different 
reason to sun-worship, just as you devote the day of Saturn to ease and 
luxury for a far different reason than from being Jews." Tertullian has 
thus produced a powerful argument ad hominem against the accusation 
that Christians worship the sun.16 

We now turn our attention once again to the corresponding part of 
Ad nationes 1.13. It is immediately evident that there is a very close 
relationship between these two sections, so that one is somewhat surprised 
to find two fundamental differences. Firstly, although the Ad nationes 


1$ When Schneider (op.cit., 257) says of the argument that Tertullian "*rétorque 
aux paiens le plagiat des rites juifs, il ajoute un sarcasme de plus; ils ne connaissent 
méme pas ce qu'ils imitent", he may be accused of a too atomistic approach. The 
argument is thereby reduced to mutual mud-slinging between Tertullian and the pagans. 
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version is more than twice the length of the version in Apol.16, the Ad 
nationes text lacks anything corresponding to the disclaimer alia longe 
ratione quam religione solis. In his refutation of the accusation of sun- 
worship Tertullian fails to deny that Chritians worship the sun! Then 
secondly and even more remarkably the words exorbitantes et ipsi a 
which were used in Apol. with reference to the Romans deviating from 
Jewish practices, are here used identically, but this time with reference 
to deviation from traditional Roman practices to Jewish customs. So that 
in the one text Tertullian is excusing the Romans from Jewish practices 
and in the other he is accusing them of just these practices. How are we to 
explain this apparent volte face? 

We do well at this point to give some attention to the larger context 
and the style of argument adopted by Tertullian in Ad nationes I. In the 
first nine chapters Tertullian vigorously and positively defends Christiani- 
ty, but the beginning of Chapter 10 heralds a change in his style of apology. 
Indeed Tertullian tells us about his change of strategy at the beginning 
of that chapter. 


*  ..fling against this name of ours all your shafts of calumny: 7 shall stay no longer to 
refute them; ... 1 shall content myself now indeed with plucking these shafts out of 
our own body, and hurling them back at yourselves. The same wounds which you 
have inflicted on us by your charges I shall now show to be imprinted on yourselves, 
that you may fall by your own swords and javelins." 


Chapter 10 then contains two excellent examples of the approach Ter- 
tullian has in mind. In answer to the charge that Christians divorce them 
selves from the institutions of their forefathers, Tertullian is able to show 
that despite the Romans "for ever praising old customs", in practice, to 
their *greater discredit" they "persistently reject them". With reference to 
the Christians as "*despisers of the gods" Tertullian presents a barrage of 
material that shows the Roman dishonouring of the gods and puts them 
thus in a very bad light. The Roman charges against the Christians thus 
turned back on the Romans themselves become most damning accusa- 
tions. 

Tertullian finds it difficult to keep from attempting to positively refute 
the pagan charges. Even in chapter 10 he has not been able to refrain 
from pointing out that it is not really accurate to say that Christians 
despise the gods since "nobody despises what he knows has absolutely no 
existence." Now in chapter 11 he seems to quite forget his intention of 
not refuting accusations and launches into a critical attack of the basis 
of the belief that Christians worship an ass's head. But what is important 
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to note here is that he immediately checks himself and says "But what 
should I be warding off, (seeing that I have) in the meanwhile openly 
declared a temporary confession of all that is equally applicable to you?"!? 
And from this point right through to chapter 17 Tertullian is consistent 
to his principle of not attempting to refute the charges made against the 
Christians.18 

However we must see that here there is more than just a reinforcement 
of his intention not to refute the charges. There has been further develop- 
ment in Tertullian's technique of argumentation.!? Now there is to be a 
kind of mock confession to the charges levied, and the style now becomes 
consciously satirical. The shape, then, of the answer to each accusation 
becomes We confess it is so, and oh how very much that makes us like 
you!" —- a kind of answer designed to make the accuser feel very un- 
comfortable indeed. So in chapter 11 the arguments runs *Our *monstrous 
superstition' of worshipping an ass's head is just as true of you who ex- 
tend it to all kinds of other animals as well." In chapter 12 *Y ou can make 
jokes about our reverence for the cross but you are obviously just as 
involved in the practice even if there are some deficiencies in the way you 
go about it." In chapter 14 "If just for the sake of the argument we allow 
that laughable caricature of our religion presented by that renegade Jew 


!' My own translation. Of course Tertullian has not actually made any such con- 
fession, but by this stage his declared intention not to refute the Roman accusations 
has been transmuted under the impact of the way in which his style of argument is 
developing. The translation here finds support from chapter 20 where Tertullian 
finally abandons his "temporary confession" with the words desine, simulata confessio. 
Schneider (op.cit.,93) finds a similar sense when he translates mais qu'ai-je à prendre 
le ton de la défense, moi qui ai déclaré reconnaitre pour un moment tous les chefs 
d'accusation, qu'il me faut relancer contre vous à égalité?" 

18 "This is perhaps not strictly true in chapter 14. Tertullian's passing remarks on 
the renegade Jew who is the source of this caricature of Christianity are certainly meant 
to discredit him as a source. However they are kept to asides and while Tertullian's 
intention is here stretched to breaking point he does confess the charge, even if he does 
make it very obvious that he is only doing it for the sake of the argument and because 
he has found a good way of making the Romans themselves feel the sting of the ridicule. 

19 "This shift from merely omitting to answer the charges to a mock confession 
corresponds to a shift in the kind of accusations. In chapter 10 the accusations con- 
cerning abandoning the traditional gods are essentially true and any answer would be 
in terms of justifying this behaviour and thus refuting it as an accusation of fault but 
not as a true statement of what Christians do. So in chapter 10 the failure to refute the 
charges cannot be a mock confession, if anything it must be an actual confession. 
However the case is quite different in chapters 11-16 where each accusation is more or 
less untrue. With such false charges it is easy to see how refraining from refuting the 
charges becomes in Tertullian's mind a *temporary confession". 
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to be true, it is amazing how closely it fits your pagan beliefs." In chapter 
15 *When we slay an infant and drink his blood in our religious services 
it makes us rather like, but not as cruel or morally hideous as you are 
when you practice exposure of infants and abortion." In each case the 
weight of the accusation against the Christians has been turned on the 
Romans with an added **and more so," and in each case the Romans are 
made to feel quite uncomfortable about their original accusation. We 
should expect then, that as we turn our attention back to chapter 13, we 
will find this same thrust in the argument. 

It will be recalled that one of the differences in 4d nationes 1.13 from 
Apol.16 for which we are seeking to account is the absence of a denial of 
the accusation of being sun-worshippers. This is immediately explained 
from our observations on Tertullian's style of argument in this section. 
The satirical style employed requires that he make a pro forma confession 
that Christians are sun-worshippers.?? However there still remains the 
other more serious difference to be accounted for, to which we now 
address ourselves. 

The presence in Apol. 16 of the denial of being sun-worshippers alerts 
us to the fact that although Tertullian is there dealing with the same 
matters he is employing a different form of argumentation. In Apol. the 
form of answer to the accusations involves a definite denial backed up by 
argument.?! Thus as we have shown earlier, in answer to the accusation 
that Christians worship the sun, Tertullian states that Christians have a 


?0 "This pro forma confession is recognized by Schneider (op.cit.,256) when he 
says "Plus que jamais Tertullian adopte le point de vue de l'adversaire."" 

?1 a, Often the material which in Ad nationes is used to show that the Romans are 
"like" the Christians is reshaped and used as a countercharge. The form of denial and 
counter-charge is illustrated from Apol.9 at the part corresponding to Ad nationes 1.15 
mentioned above. 

*,..the Christians who have not even the blood of animals at their meals of simple 
and natural foods." 

*] will show that in part openly, in part secretly, practices prevail among you which 
have led you perhaps to credit similar things about us." 

However in the section dealing with the Christians being accused of sun-worship, 
the material from Ad nationes on Roman use of Jewish practices is not so used since 
there is little point in accusing the Romans of Judaism outside the context of the 
particular style of argument in Ad nationes. 

b. Though the whole shape of the argument is determined by this pattern there are 
still traces in Apol. 16 of the mock confession style developed in Ad nationes e.g. in the 
sentence "It is this perhaps which displeases you in us, that while your worship here 
is universal, we do homage only to the ass," and in the following sentence "in that adora- 
tion he is sharer with us." These are only remnants and constitute a strong argument 
for the priority of Ad nationes. 
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quite different reason from sun-worship for their Sunday and prayer 
practices and then backs it up with an argument that Christian practices 
are no more an indication of sun-worship than Roman practices are of 
allegiance to Judaism. Now the question we must ask ourselves is what 
form could this material take if it is to be cast into the style which we have 
shown is employed in Ad nationes I, 11-16??? 'The possibility that lies 
immediately to hand is to portray the Romans as fellow sun-worshippers 
with the Christians, and it may be that Tertullian does this when he 
mentions the common Roman practice of moving the "lips in the direction 
of the sunrise" and indicates that the Romans are responsible for admit- 
ting "the sun into the calendar of the week".?? However Tertullian has 
thrown the main weight of the argument onto the section dealing with 
the relationship between Jewish practices and Roman. After all the 
Romans with their polytheistic toleration are not going to be made 
highly uncomfortable about their accusation of the Christians by being 
themselves accused of sun-worship. Now in Apol. 16 the argument, that 
Christian practices are no more an indication of sun-worship than Roman 
practices are of allegiance to Judaism, evidently gains its impact from the 


?2 t is most likely that the procedure worked in the opposite direction (see note 
21b). In this section the abbreviation of the rather difficult stylized Ad nationes form 
to the clear and direct style of Apol. is more intelligible than the reverse procedure. 

?3 Our concern is with the second part of Tertullian's argument in Ad nationes I.13 
but we offer a tentative suggestion on the point being made by Tertullian here. Our 
suggestion is based on the following: - 

F.J. Dólger (Sol Salutis (Münster ?1925)48—60) has presented the case for the Roman 
practice of prayer to the east as being unconnected with sun-worship. If his case is well 
founded then Tertullian is not drawing attention to the pervasive presence of sun- 
worship among the Romans, but deliberately presenting a false argument which he 
knows will be rejected by his readers. 

Is it possible that affectatione may bear the sense **with a false impression (i.e. giving 
a false impression)" rather than *with an affectation," so that the connotation of false- 
ness that adheres to the word is directed towards the false impression given rather than 
to the falseness in the motivation of the person seeking to give the impression. The 
dictionaries do not recognize this precise meaning, but the shift of meaning involved 
is not intrinsically unlikely and in such a satirical passage it is just possible that 
Tertullian himself coins this somewhat different usage. 

If these observations may be allowed for the moment than the following sense 
emerges. "Our practices show that we are sun-worshippers, do they? Fine! Then 
surely you must agree that your practices lead to the same conclusion." In this argument 
Tertullian signals that he already knows that in the case of the Romans the impression 
is false by his use of affectatione, and he thereby invites the recognition by the Romans 
that the argument is equally spurious when applied to the Christians. 

Of course this suggestion remains highly tentative and in no way affects the main 
argument of the paper. 
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repugnance to the Roman mind of the accusation of Judaism. So if in Ad 
nationes the Christians must "confess" to be sun-worshippers then Tertul- 
lian's purpose is well served if this can be made to involve a Roman ad- 
mission of practising Judaism. This is achieved by portraying the aspect 
in which the Romans are so very much like the Christians, as the manner 
in which both parties are shown up by their practices to be worshippers of 
a foreign deity. It is to this likeness that Tertullian is drawing attention 
when he concludes the chapter "you...should consider your proximity 
to us. We are not far off from your Saturn - your days of rest." 

What evidence does Tertullian have available to make out his case 
that the Romans practice Judaism? His raw material seems to be, firstly 
a widespread practice of marking Saturday. This seems to have been done 
to various degrees and in various ways, but having in common the notion 
that Saturday was not a normal working day. Then, further, a frequent 
practice of one or other or several out of coena pura, ceremonies of lamps, 
fasts of unleavened bread and "littoral prayers."?*^ Working from this 
raw material Tertullian has two points to his argument. Firstly, these 
"practices are...foreign from your gods." *You deviate from your own 
religious rites." Le., none of these practices are expressions of the 
traditional Roman religion, they are innovations. Then secondly, all of 
these customs are practised by the Jews. (...the Jewish feasts are...and 
Jewish also are...") There is a heavy implication that the Romans have 
adopted these innovations from Judaism and therefore should be consid- 
ered as practitioners of that religion, but Tertullian studiously refrains 
from actually making the identification. He leads right up to it without 
making the final connection.?5 

Of course the final connection is repulsive to the Romans being addres- 
sed, as we have seen from Apol.16. And Tertullian has set up a situation 
where the Romans' claim that Christians worship the sun becomes at the 
same time an admission of being ensnared in Judaism. After all in both 
cases the argument is from the same kind of circumstantial evidence, so 
to admit the one, must be to admit the other. The Romans are placed 


?4 On the diffusion of Jewish customs in the Roman world see L. Friedlànder 
Darstellungen aus der Sittengeschichte Roms 9th and 10th Edns. revised by G. Wissowa 
1920-22 Vol. IIL214f. 

On the identification of the Jewish customs see Schneider op.cit., 259, and the works 
cited there. 

?3 So Tertullian asserts their practice of foreign religious rites and then juxtaposes 
to this the observation that the Jewish customs are sabbath etc., where he is obviously 
listing practices which the Romans have no alternative but to recognize as their own. 
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in the uncomfortable situation of *hammering the final nail into their 
own coffins." Their accusation makes the connection that Tertullian has 
studiously avoided.?$ 

We are now in a position to deal with what appears to be the contradic- 
tion between 4pol.16 and Ad nationes I.13. It will be recalled that the 
matter at issue is the apparently deliberate contradiction introduced by 
Tertullian when he uses the words exorbitantes et ipsi a in Apol. with 
reference to Romans' deviating from Jewish practices and in Ad nationes, 
with reference to deviation fo Jewish practices. It is at once evident from 
our discussion above that in Ad nationes Tertullian is not committing 
himself to the belief that the Romans practice Jewish customs as Jewish 
customs. He is merely creating a situation where the Romans must 
commit themselves to that position as a corollary of maintaining that 
Christians worship the sun. Indeed in Tertullian's argument Roman prac- 
tice of Judaism is on a par with Christian practice of sun-worship. Grant 
the mock "confession", then both are true, deny that Christians worship 
the sun then the other may be equally untrue. With regard to Roman 
Sabbath observance etc., in Ad nationes I. 13 Tertullian is committed only 
to two propositions. 

1. What the Romans do is not part of traditional Roman religion. 

2. What they do looks like certain Jewish practices, at least superficially. 

So far from contradicting Apol. 16, the second of these propositions 1s 
actually a necessary presupposition for the argument at that place. The 


?6  Schneiders' understanding of the argument (op.cit.,256) is quite different. 
Central to his understanding is the judgment that the significance of the accusation of 
sun-worship was that it enabled the pagans to subsume Christianity under a religious 
category already known to them and thus to shatter its claim to originality. So then 
Tertullian's retort, that the pagans imitate hypocritically the gestures of the true 
worshippers of the sun and adopt rites and feasts of a strange religion — the Jewish, is 
understood in an argument of the shape: *If we are not original then you are neither 
original nor sincere." However this is hardly an adequate rendering of the passage. 
There is surely nothing here that would make the pagans most uncomfortable about their 
original accusation of the Christians, as is required by the pattern of argument that 
Tertullian is using in these chapters. For their own case the pagans did not make the 
same kind of claim to originality as did the Christians, and the accusation of hypocrisy 
can scarcely be the central thing since it is set side by side with the indication of sun- 
reverence given by the admission of the day of the sun into the Roman planetary week, 
in the which there is no hint of hypocrisy. 

J.J. Dólger (op.cit., 21) is correct so far as he goes when he summarises the argument. 
*Die Heiden werfen den Christen vor: mit euerem Gebet nach Osten seid ihr eigentlich 
Heiden und Sonnenanbeter. Die Christen werfen den Heiden vor: mit euerem Saturns- 
tag seid ihr eigentlich Juden." He does not go on to see how Tertullian has linked these 
two halves together. 
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need there to deny that the Romans engage in Jewish practices arises 
only because of the similarity to Jewish practices of what the Romans 
actually do engage in. 

So then where do the Romans stand in relation to Jewish customs? 
How did things seem to Tertullian? Perhaps our most important conclu- 
sion here is that to the public for whom Tertullian wrote, the suggestion 
that they might be engaged in Jewish practices was most offensive. 
Whether the somewhat similar Roman practices were in fact borrowed 
from the Jews, is not a question to which Tertullian actually addresses 
himself. There probably is dependence,?? but there is certainly no case 
here of Jewish sympathisers. No matter how Jewish their customs may 
have appeared Tertullian can make his whole argument turn on what he 
is sure will be their fierce opposition to any suggestion of attachment to 
Judaism. For them Judaism is something "over there" of which they 
know little, but which they nevertheless firmly dislike. The ignorance of 
Judaism seems to Tertullian to be so great that he can "prove" from this 
ignorance that the Judaism-like practices of the Romans cannot indicate 
any kind of attachment to Judaism. 

The implication of this study for the investigation of proselytism and 
looser attachment to Judaism is then mostly negative. We are not face to 
face here with gentiles who have something of a positive attitude to 
Judaism, shown by their adoption of many of its customs. What we do 
have probably depends further back on a process of gentile adoption of 
Jewish practices for reasons of sympathy or at least superstitious regard 
for Judaism, but that process is here too far out of sight for these passages 
to contribute to our understanding of how it occurred.?8 


Cambridge, Tyndale House, Selwyn Gardens 


??^ ]tis noteworthy that Tertullian can assume in Ad nationes 1.13 that his readers 
will recognize their own Roman practices from the list which he provides of Jewish 
practices, even though the naming of the customs provides only a minimum of descrip- 
tion. This observation would weigh heavily in favour of the Roman practices being 
derived from Judaism despite their practitioners ignorance and even denial of this 
dependence. 

?8 "The conclusions of this paper should make us less inclined to see a conscious 
borrowing of Jewish practices by the masses mentioned in Josephus at Contra Apion 
ii 282. The passage is apologetic and there is little doubt that Josephus would have been 
quite happy to speak the way he does, even if the pagan practice of apparently Jewish 
customs is as divorced from conscious connection with Judaism as it seems to be in the 
situation addressed by Tertullian. 


Vigiliae Christianae 33, 12-29; € North-Holland Publishing Company 1979 


EUHEMERISM AND CHRISTOLOGY IN ORIGEN: 
CONTRA CELSUM III 22-43 
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In the attacks of early Christian apologists upon the polytheism of their 
pagan environment we repeatedly encounter the charge that the many 
gods of Graeco-Roman worship are in reality not gods at all but only 
men long-since deceased who, on account of their exploits and benefac- 
tions, were sanctified and rendered divine by the eager but misguided piety 
of the societies in which they had lived.! This polemical motif did not, of 
course, originate with Christian writers; like so much else, it was derived 
by them from Hellenistic philosophy where it had functioned as an aspect 
of the philosophical critique of popular religion. In the doxographic 
tradition the notion that the gods were but dead men is commonly 
attributed to Euhemerus of Messene, after whom it is designated 
"euhemerism".? 

Euhemerus' "Sacred Chronicle" (íepà àvaypaqon), composed early in 
the third century B. C., survives only in fragmentary excerpts, but these 
suffice to show that it was a utopian romance in the form of a travel 


1 "The theme is prominent in Greek and Latin writers from the second through the 
fifth centuries. See, e. g., Theophilus, Ad Autol. 1, 9220; 2, 2-8; Athenagoras, Leg.28, 
1-30,4; Clement Alex., Protr.2, 28-31; Eusebius, Prep. Evang. 2,2; Athanasius, Contra 
gentes 9-10; Tertullian, Apol. 10, 2-12, 1; Minucius Felix, Oct. 20, 5-21, 12; Lactan- 
tius, /nst. 1, 11-15; Augustine, C. D. 6,7;8,26. 

? Plutarch, De Is. et Os.23; Sextus Emp., Adv. Math.9, 17; 9, 51; Cicero, De nat. 
deor.1, 119, etc. On Euhemerus and his work see the useful surveys of F. Jacoby, 
Euemeros, RE 6, 932-972, K. Thraede, Euhemerismus, RAC 6, 877—890, as well as the 
monographs of G. Vallauri, Euhemero di Messene (Torino 1956), and F. van der Meer, 
Euhemerus van Messene (Amsterdam 1949). Pertinent remarks will also be found in 
M. P. Nilsson, Geschichte der griechischen Religion ll, 269—274, T. Brown, Euhemerus 
and the Historians, HTR 39 (1946) 259-274, and P. Decharme, La critique des traditions 
religieuses chez les grecs des origines au temps de Plutarque (Paris 1904) 371—393. On the 
enduring significance of euhemerism in the medieval period see J. D. Cooke, Euheme- 
rism: A Mediaeval Interpretation of Classical Paganism, Speculum 2 (1927) 396—410, 
and J. Seznec, 7e Survival of the Pagan Gods: The Mythological Tradition and Its Place 
in Renaissance Humanism and Art (ET New York 1953). 
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narrative.? Prominent in it was a historicizing interpretation of the mythic 
tradition which represented the Greek gods as mortal members of an 
archaic royal dynasty whose extraordinary achievements and services to 
civilization caused them to be reckoned divine by their subjects and 
beneficiaries. This "historical theogony" was not highly innovative. It 
presupposes some basic features of Greek piety, especially the worship of 
heroes - men who had lived and died and whose legends passed in 
antiquity for ancient history — and the view that the gods were not 
eternally existent but had come into being. The approach, moreover, falls 
well within the established tradition of the rational criticism of mythology, 
and owes a debt to sophistic theories in particular.^ At the same time, the 
"Sacred Chronicle" of Euhemerus, like the *Aegyptiaca" of his near 
contemporary Hecataeus of Abdera, is truly a product of its own age, 
revealing the impact of Alexander's achievements and of the Ptolemaic 
ideology of enlightened and beneficent kingship, which gave new and 
forceful substance to the notion of apotheosis for benefaction.? Combining 


3 "The fragments, preserved mainly in Diodorus (5, 41-46; 6, 1) and Lactantius 
(Inst. 1, 11-15, drawing on the Latin translation of Euhemerus by Ennius), are con- 
veniently accessible in Jacoby, Die Fragmente der griechischen Historiker (rpr. Leiden 
1957), I/A, 300—313, surpassing G. Nemethy, Euhemeri Reliquiae (1889). The Latin 
fragments of Ennius' edition are also given by E. H. Warmington, Remains of Old 
Latin, I (Loeb Class. Libr. 1935) 414-431. 

^ 'The theory that some gods, at least, were deified benefactors seems to have 
originated with Prodicus, who is sometimes credited only with the idea that primitive 
man deified those impersonal forces of nature on which his life depended. That 
Prodicus maintained both views in a two-stage theory of religious evolution has been 
most recently: and cogently argued by A.Hinrichs, Two Doxographical Notes: 
Democritus and Prodicus on Religion, HSCPAil 79 (1975) 93-123, esp. 107-123, on the 
basis of PHerc cols. ii-iii, despite the fact that in the doxographic tradition the 
deification of human benefactors is increasingly associated with Euhemerus alone. 
*Euhemerus represents only one point, though a notable one, along the line of a 
rationalizing interpretation of mythology which we can follow from Hecataeus of 
Miletus and Stesimbrotus onward. A similar line runs from the sophists to Euhemerus" 
(Lesky, A History of Greek Literature, 781). 

9 "There were, to be sure, instances of divine honors paid to benefactors prior to the 
time of Alexander (on which see M. P. Charlesworth, Observations on the Ruler Cult, 
Especially in Rome, HTR 28 [1935] 5-44), but the Alexandrian age gave new impetus 
to this form of adulation and, so far as theological reflection was concerned, tended to 
shift emphasis from the divine £bpeti]c to the royal eóepyétng" (Hinrichs, art. cit., 
110, n. 65). That some genuine religious sentiment was associated with the deification 
of rulers, at least in the early period, ought not be denied, a point rightly stressed by 
U.Wilcken, Zur Entstehung des hellenistischen Kónigskultes, Sitzungsber. Preuss. 
Akad. 30 (1938) 298-321, esp. 304, and E. Schwartz, Hekatáos von Teos, RA Mus, n. F. 
40 (1885) 223-262, esp. 256ff., as well as by Charlesworth. 

For the many narrative and ideological affinities between Hecataeus and Euhemerus 
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such diverse elements of religious tradition, philosophical reflection and 
Hellenistic experience, Euhemerus' decisive step was simply to generalize 
the phenomenon of apotheosis to the Greek pantheon as a whole: the 
gods are deified mortals. 

On being taken up into philosophical discussion Euhemerus and his 
work were selectively appropriated, and with somewhat peculiar results. 
On the one hand, Euhemerus himself came to be represented as a thorough- 
going atheist and was regularly ranked on the index atheorum as an 
enemy of all true piety.9 On the other hand, the notion that the gods were 
once mere men was extrapolated from its original narrative context and 
laid down as an independent theoretical principle. In the form of a 
religionsgeschichtlichen theory "*euhemerism" was found useful in different 
ways. In the service of Sceptical-Academic interests the principle was 
applied to popular religion with full critical force so as to make plain its 
superstitious character: the gods of common worship are only dead men. 
But in the context of Stoic theology, which was disposed to patronize 
popular piety, the principle was deprived of sceptical extremity and was 
employed instead to further the Stoic penchant for the classification of 
divine powers and to illustrate motives for apotheosis: some popular gods 
are mortals deified for their merits. Thus in philosophical theology 


see Jacoby, Euemeros, RE 6, 1958 and 969, with the view that Euhemerus was dependent 
on Hecataeus. However that may be, the common basis of their perspectives is the 
deification of rulers: if kings are exalted to divinity, the old gods may well have been 
kings. Hecataeus could appeal to the old Egyptian king-lists with their divine kings, and 
he limited his attention to the Egyptian gods. Euhemerus went further, and necessarily 
fabricated other evidence. 

$6 Diels, Doxographi Graeci (Berlin, 1879), 56f., Aetius, P/ac.1, 7, 1 (Diels, 297), 
Cicero, De nat. deor. 1, 42, Sextus Emp., Adv. math.9, 17; 9, 51, Plutarch, De Is. et Os. 
23, Aelian, V. H.2, 31, Theophilus, Ad Autol.3, 7. It is often enough suggested that 
Euhemerus was no atheist (in the strict, 1. e. theoretical, sense) since according to 
Diodorus (6, 1) he admitted the elemental gods as eternal and imperishable" (Eusebius, 
Prep. Evang.2, 2 [53], Lactantius, /nst. 1, 11 [63]. C. Langer (Euhemeros and die 
Theorie der Qóozt and 9éozi 9eoí, Angelos 2 [1926] 53-59) argued that the distinction 
between the 98eoi éníygiot and the obpáviot 9&oí was wrongly foisted on Euhemerus 
by Diodorus, but there is no good reason to deny it to Euhemerus (it is also found in 
Hecataeus). Even so, it would best be regarded not as evidence of a residual piety but 
as a reflex of Prodicus' theory: the distinction would not be between real gods and 
apotheosized men, but between deified natural forces and deified men. Incidentally, 
Clement (Protr.2, 24) praises Euhemerus, among others, precisely because of his 
atheism. 

? Both approaches are exemplified in Cicero's De nat. deor.: for the sceptical use, 3, 
39-41 ; 45-50; 1, 38; for the Stoic use in classification, 2,62 (with the motive of gratitude 
for benefaction), 1, 38-39. The notion of deification for merit was a Stoic commonplace 
(Arnim, Stoicorum Veterum Fragmenta [Leipzig 1903-1905], I, 448, II, 1076f.). There 
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Euhemerus and "euhemerism" were separated and made to do their 
respective duties against the equally reprehensible extremes of atheism 
and superstition. 

Sceptical euhemerism was quickly recognized and seized upon by 
Christian writers as an eminently suitable weapon in their struggle 
against competing forms of Graeco-Roman religion, and the theory that 
the pagan gods were but dead men is exploited by the apologists with all 
the confidence of an incontrovertible fact.9 If it seems ironical that 
Christian apologists freely plied this critique against non-Christian piety 
when they themselves venerated as divine one who had been a man and 
had died, it is also clear that Christian enthusiasm for this argument was 
not qualified by any suspicion that it might be a two-edged sword. The 
reason for this is not mere naiveté, but the fact that both common and 
learned forms of Gentile Christianity took the divine nature of Jesus to be 
the prior reality: here was no man become a god, but God manifested as 
man.? Yet the irony of Christian euhemerism was not lost on the pagan 
critic Celsus, and amid the numerous objections which he advances 
against Christianity we find him lodging against the Christian estimate of 
Jesus the very euhemeristic considerations which Christian apologists 
brought to bear on paganism. Án examination of Celsus' argument and 
Origen's response instructs us well in the problems and possibilities created 
for the Christian confession by the popular and philosophical piety of 
antiquity. 


Celsus knew well that the central claim of Christianity was the presence 
of God in Christ, an idea that arrested his attention not only because of 
its prominence in Christian preaching, but also on account of his own 


are indications that Apollodorus made sceptical use of euhemerism in his nepi 9EGv 
(Athenagoras, Leg. 28, 7, on which see Geffcken, Zwei Griechische Apologeten [Leipzig 
1907], 223, 226, cf. 187). The distinction between the reductionistic euhemerism of the 
doxographic tradition and the work of Euhemerus is rightly stressed by Thraede, 
Euhemerismus, RAC 6, 880-881. 

8 None of the apologists had any direct acquaintance with Euhemerus' work ; only 
Eusebius and Lactantius have any real familiarity with it, and they gained that through 
Diodorus and Ennius respectively. See F. Zucker, Euhemerus und seine iepà àvaypaqn 
bei den christlichen Schriftstellern, Philologus 64 (1905) 465-471. The apologists 
appropriated their euhemerism directly from the Sceptical-Academic tradition. 

? Hence the tendencies towards monarchianism and docetism were stronger than 
those towards adoptionism. 
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philosophical sensibilities, according to which it was an utter absurdity. 
He sought to place Christians in a dilemma: *Either God really does 
change, as they (sc. Christians) say, into a mortal body, and it has already 
been said that this is an impossibility, or he does not change, but makes 
those who see him think he does, and thus leads them astray and tells 
lies" (4,18). 

Though there were in Celsus' time Christians enough who maintained 
such monarchian and docetic views, there was yet another and, from the 
perspective of popular piety, more obvious conceptual category in which 
the claim of the divinity of Jesus might be considered, namely that of 
deified mortals.1? Indeed, this category had earlier been brought into the 
service of Christian apologetics by Justin, who maintained that in their 
claims about Jesus Christians *propose nothing new or different" from 
what pagans themselves assert about such deified men as Asclepius, 
Heracles and others.!! Whatever its apologetical value, the implications 
of that argument were problematical at best, and were positively danger- 
ous when the comparison was adduced in the context of sceptical euhe- 
merism, which refused to acknowledge the possibility of apotheosis. And 
this is precisely what we find Celsus doing in the quotations given by 
Origen in 3, 22-43 of the Contra Celsum. Even if Origen's extensive 
quotations do not reproduce Celsus! argument in full, they are quite 
sufficient to reveal the substance and logic of the issue.!? Yet this section 
of the Contra Celsum has commonly been miscontrued, being regarded 
simply as a dispute about the resurrection of Jesus. Even though the 
resurrection was highly problematical to Celsus, in the present context 
it is only tangential to a larger question which dominates the context and 
unifies the section into a coherent whole, the question, namely, whether 
anyone who was once a human being might properly be regarded as 


10 For the early influence of this category on Gentile Christianity see W. L. Knox, 
The Divine Hero Christology in the New Testament, HTR 41 (1948) 234—239, and C. H. 
Talbert, The Concept of Immortals in Mediterranean Antiquity, JBL 94 (1975) 419— 
436, esp. 432ff. 

1! JApol.], 21. C. Andresen, Logos und Nomos (Arbeiten zur Kirchengeschichte, 30; 
Berlin 1955), 364, notes that in order to forestall the implication that Jesus is in no way 
superior to these figures Justin resorts in Apol. 1, 22 to proofs from actions. Origen has 
a more sophisticated form of the same argument (below, 23-26). 

1? Qn Origen's abbreviations of Celsus' statements in the quotations of this section 
see the remarks of Andresen, op. cit., 23-25. Yet Andresen appears not to have grasped 
the nature of Celsus' argument in this portion of his critique, and as a result may have 
overestimated the extent of Origen's omissions. On this, see below, nn. 17, 23, 25. 
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divine. That this is the leading question is apparent from the outset of 
Celsus' remarks. 

Celsus begins this part of his critique by alluding to several hero- 
figures, men who had ostensibly attained to immortality and were accorded 
divine honors in popular piety, such as the Dioscuri, Heracles, Asclepius 
and Dionysus.!? His remark that Christians *will not accept the view that 
these are gods on the grounds that they were men to begin with" (3,22) 
can only refer to euhemeristic arguments by Christian apologists.!^ At 
the same time, he continues, Christians *say that after Jesus died he 
appeared to his own followers." It is immediately to be noted that the 
resurrection of Jesus is not primarily at stake here, but arises incidentally 
to the question of deification. Rather, by juxtaposing these Christian 
assertions Celsus wishes to point up a logical contradiction: how can 
Christians dismiss the Dioscuri, Heracles and others as mere men, and 
simultaneously claim that Jesus is divine? Clearly, Celsus here construes 
Jesus as belonging to the type of the deified mortal, and naturally enough, 
since Jesus was admittedly a man and since by the conventions of popular 
belief a post mortem appearance constituted prima facie evidence of 
divinity. For the moment, then, Celsus takes Christian claims at face 
value for argumentative purposes, but he seems to reserve the right to 
exclude Jesus even from the category of deified mortals by adding the 
qualification that Christians themselves say Jesus appeared after death 
*only as a phantasm" (okià).19 


13 Celsus has recourse here to a fairly standardized roster of homines pro diis culti. 
The same listing (with occasional minor variations) is often met in the literature, and 
usually in euhemeristic contexts: Cicero, De nat. deor. 2,62; 3,39 and 45; De leg.2,19; 
Diodorus, 6,1; Aetius, P/ac. 1,6 (Diels, 296-297); Scaevola ap. Augustine, C. D.4,27; 
among the apologists: Athenagoras, Leg. 29-30; Clement, Protr.2, 26 and 30, cf. Strom. 
1, 21 (quoted by Eusebius, Prep. Evang. 10, 12); Lactantius, /nst. 1, 15 (quoting Cicero, 
De nat. deor.2, 62). Additional materials in A. S. Pease, De Natura Deorum on 2, 62 
(700—701). 

14 JAndresen (op. cit., 363—365) observes that the enumeration of apotheosized men 
given by Celsus in 3,22ff. is very similar in content and sequence to the enumeration 
given by Justin in Apol. I, 21, and this constitutes one of his arguments that Celsus had 
read Justin. It should be noted, however, that the enumerations given by Justin and 
Celsus also show numerous divergences, and in fact agree only in the names conven- 
tionally cited as subjects of deification (see n. 13 above). But more important, Celsus 
specifically refers to Christian euhemerism, whereas Justin is one of the few apologists 
who do not employ euhemeristic arguments; he cites these figures to a very different 
effect than the one Celsus has in mind. Thus even if Celsus was acquainted with 
Justin's Apology, he must also have known of other and specifically euhemeristic 
statements by Christian spokesmen. 

15 Celsus! mention of the resurrection at this point can be misconstrued. Here the 
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Having located Jesus within the category of deified mortals, Celsus then 
proceeds (3,24-26) to a material comparison between Jesus and other 
figures of the same type. Of Asclepius, deified for his success in the healing 
arts, Celsus says that *a great multitude of men, Greeks and barbarians 
alike, confess that they have often seen and still see not a mere apparition 
(pé&opna) but Asclepius himself, healing, doing good and predicting the 
future" (3,24). This testimony to Asclepius is clearly put forth with 
implied prejudice to Jesus at every point: if Jesus appeared after death, it 
was only to his own small following, not to a large and cosmopolitan body 
of witnesses ; if Jesus was seen for only a brief period and not again later, 
Asclepius appears frequently and continually ; if Jesus was perceived only 
phantasmically, Asclepius himself truly appears and attests his divinity 
through concrete activity.!6 The relative inferiority of Jesus is similarly 
illustrated by comparison with Aristeas the Proconnesian (3,26) who 
"both vanished miraculously from men and clearly appeared again, and 
very much later visited many parts of the world and recounted amazing 
things...." The emphasis, again, is upon the clarity of the appearances 
(£va pyóc), their extended duration (roXXoic 6otepov xypovotc) and their 
broad distribution (1oXAAayo0 tfjc oikoupévro). In spite of these things, 
and Apollo's oracular sanction for the worship of Aristeas, Celsus points 
out that *no one still regards him as a god" (1o0tov ob6eic £t vopíGet 
9£óv). This comment stops short of outright skeptical euhemerism and 
appeals only to a consensus judgment the implication of which is clear: 
if no one considers Áristeas divine, how much less should Jesus be so 


resurrection is only a surrogate for the Christian assertion of Jesus' divinity, for in the 
case of Jesus, as of any other supposedly deified men, divinity is predicated on some 
indication of post-mortem existence, as Celsus! treatment of the Greek examples shows 
(cf. also Talbert, art. cit. 421—422). Thus it is incorrect to suggest (Andresen, op cit. 364, 
23, 25, 49, following Bader, Der Alethes Logos des Kelsos [Stuttgart 1940], 89, n. 4) that 
Celsus is offering a series of pagan parallels to the resurrection (3, 22-33) and passion 
(3, 34) of Jesus. Rather he presents, in characteristically euhemeristic fashion, a list of 
allegedly apotheosized men. The discussion, then, does not concern similarities of 
sufferings and "resurrections" but focuses on the question of apotheosis, and its real 
conclusion is reached only at 3, 43, not in 3, 34. On the phantasmical and ephemeral 
nature of Jesus's appearances, see further nn. 16 and 21. 

16 'The evidential inadequacy of Jesus' alleged appearances is more explicitly 
criticized by Celsus in 2, 55; 2, 61; 2, 63 and 2, 70. For the contrast between true and 
deceitful appearances see 7, 35 and 8, 45. On benefaction (here 9epamnszbsgiv xai 
£Ogpyet£iv) as the primary characteristic of divine activity and as a motive for deifica- 
tion, cf. Celsus in 1, 67; 2, 20; 2, 33 and 3, 22, and see note 27 below. Prophetic powers 
are regarded as a mark of divinity by Celsus in 4, 88 and even by Origen in 6, 10 (but 
cf. Origen in 4, 96 with a qualification; also 3, 25 and 7, 3). 
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regarded. Other examples of the same sort follow. Despite the marvelous 
capacities attributed by legend to Abaris the Hyperborean (3,31), Her- 
motimus the Clazomenian (3,32) and Cleomedes the Astypalean (3,33), 
Celsus pronounces that none of these are acknowledged to be gods. 
Eschewing further instances of real or potential subjects of deification 
(he might indeed have cited others), Celsus then likens the Christians to 
"the Getae who reverence Zamolxis and the Cilicians who worship 
Mopsus, Ácarnanians ÀAmphilochus, Thebans Amphiaraus and Lebadians 
Trophonius" (3,34). The similarity which Celsus intends here consists 
apparently in the fact that the devotees of these oracular deities also 
worship men who died, for these figures were, according to their legends, 
deified mortals.!* 

By reviewing these examples of allegedly deified men Celsus has 
indicated that though their qualifications as recipients of divine honors 
exceed those of Jesus they are nevertheless not generally regarded as 
divine. The implication that the Christian esteem for Jesus is merely 
willful is made emphatic in another comparison: there is no distinction, 
Celsus suggests (3,36), between Christian devotion to Jesus and the 
honors paid to the deified boy, Antinous, by the inhabitants of the 
Egyptian city named after him.!? Celsus presumes that Antinous merited 


17 Again (cf. note 15 above) it cannot be a matter here simply of *analogies with 
the imprisoned and crucified Jesus" (Andresen, op. cit., 25), nor is it necessary to 
assume (with Andresen, ibid.) that Celsus must have provided some narration of the 
individual stories of these oracular *heroes" which Origen has omitted. Elsewhere, 
oracular figures are occasionally cited in the context of sceptical euhemerism (Cicero, 
De nat. deor.3, 49, Amphiaraus and Trophonius; Athenagoras, Leg. 29, 4, Amphiaraus 
with the Dioscuri). That Celsus construes these figures from a sceptical perspective as 
mere deified men seems clear from 7,35, where he sarcastically exhorts Christians to 
visit the shrines of Trophonius, Amphiaraus and Mopsus if they wish to see "gods in 
human form", and 2,55, where he reveals his sceptical regard for the legends of Zamolxis 
et al.; similarly Cicero, De nat. deor. 2,7, onthe stories of Mopsus, Amphiaraus e: al. as 
ficta licentia fabularum. These oracular figures were often cited in sceptical euhemerism 
because their oracular shrines (caves) were also their "graves" (cf. Rohde, Psyche 
[ET 1925] I, 91ff.) 

18 Antinous was, of course, the handsome young favorite of Hadrian who drowned 
in the Nile while travelling with the emperor. Hadrian deified him and founded 
Antinoópolis at the site, whence the cult became widespread in the East. See L. 
Dietrichson, Antinoós, eine kunstarcháologische Untersuchung (1884). The widely 
reputed licentiousness of the cult, of which Celsus complains at 5,63, is not at issue here. 
The deification of Antinous (Pausanius viii 9, 7-8) quickly became a cause célébre and 
afforded a fitting example for euhemeristic criticism by the apologists: Justin, Apo/. I, 
29, Theophilus, Ad Autol. 3,8, Clement, Protr. 4,49, Tertullian, Apol. 13,9, Athanasius, 
Contra gent.9. Athenegoras, Leg. 30,2, tempers his criticism, doubtless on account of 
Marcus' connection with Hadrian. 
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no special regard whatever, and. would doubtless agree with Origen that 
^his virtues (Gpetaí) were invented." That, of course, is exactly what 
Celsus means to suggest about Jesus; lacking any notable excellence, his 
worship 1s no less arbitrary than that of Antinous. It is this astonishing 
disparity between the real merit of Jesus and the claims made on his 
behalf to which Celsus refers with his next comment, that "if you compare 
him with Apollo or Zeus they [sc. Christians] will not tolerate it" (3,37). 
That 1s, though Jesus is inferior even to ostensibly deified men, Christians 
rashly rank him above the Olympians themselves. This incongruity shows 
Celsus that Christian devotion to Jesus lacks all reasonable justification: 
it 1s their "faith which has prejudiced their minds" (3, 38). 

The sceptical cast of Celsus' euhemerism becomes more explicit as he 
draws this portion of his critique to a close. Christians suppose, he says, 
that *although he was born of a mortal body, Jesus is a god, and consider 
that in this they are acting piously" (3,41). In the sceptical application of 
euhemeristic theory mortal origin precludes divinity, for what is born is 
subject to death, the body being by nature corruptible.!1? Celsus sharpens 
the point by stressing the greater corruptibility of the body than of gold, 
silver and stone (3,42), the substances from which divine images are 
worked.?9 The objection here is armed specifically against the notion of the 
resurrection of Jesus understood as an event of deification, but so far as 
the emphasis is on mortal origin the argument could be extended to 


13  Forthe emphasis on mortal origin as precluding divinity cf. Cicero, De nat. deor. 
3,45 (ergo hi dei sunt habendi mortalibus nati matribus?), 3,11 (quos igitur tu Tyndaridas 
appellabas, id est homines homine natos...), and, in a practical application of the prin- 
ciple, 3, 49 (Nostri quidem publicani, cum essent agri in Boetia deorum inmortalium 
excepti lege censoria, negabant inmortalis esse ullos qui aliquando homines fuissent)! The 
same emphasis is found in Christian euhemerism: Theophilus, Ad Autol. 2, 2-3 (citing 
the Sibylline Oracles, frag. 2 [Geffcken], also used by Lactantius, /nst. 1, 8 in the same 
connection), Athenagoras, Leg. 29, 4, Tertullian, Apo/. 10, 11, Minucius Felix, Oct. 21, 
11, Lactantius, /nst. 11, 11. Similarly, Celsus in 6, 72: "Since the Son is a spirit 
derived from God who was born in a human body, even the Son of God would not be 
immortal." At 3, 43 Origen echoes the philosophical maxim that "the origin of death 
is earthly birth." 

?0 Here Celsus is reacting to the aggressive Christian polemic against idol worship. 
His retort is more explicit in 7, 36, where he plays upon the meaning of eíóoAov: 
Christians *blasphemously maintain that the other gods who are manifested are idols 
[or *phantoms"], whereas [Christians] venerate a man who is more miserable than 
even what truly are idols ["*phantoms"], and who is not even any longer an idol 
[^phantom"], but indeed is dead," and 7, 68, where, after having remarked upon the 
Christian notion that the pagan images are dedicated not to gods but to daemons (7, 
62), Celsus complains that Christians worship "neither a god nor a daemon, but a 
corpse." 
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include non-bodily deification. Celsus considers the alternative, however: 
"Having put off this flesh did he perhaps become a god?" (3,42). The 
survival of Jesus' soul was at least a comprehensible proposition on 
Celsus' platonizing assumptions and he does not attack this possibility as 
such, though he would surely concur with Origen that the surviving soul 
is not ipso facto divine.?! Rather, Celsus reverts to the class concept 
introduced at 3,22: if Jesus is considered a god in the form of a disem- 
bodied soul, then *why not rather Asclepius, Dionysus and Heracles?" 
(3,42). Here Celsus seeks to point up a glaring inconsistency in Christian 
thinking, for they deny to others the reverence they pay to Jesus, even 
though Jesus belongs to precisely the same type and has no greater merit 
than traditional deified men. This fallacy of Christian logic in failing to 
recognize members of the same class is also at issue in the remark which 
concludes Celsus' euhemeristic attack: Christians "ridicule those who 
worship Zeus on the grounds, that his tomb is found in Crete, without 
knowing how or why the Cretans do this sort of thing, but nevertheless 
themselves worship one who rose from the tomb" (3,43). Reference to 
the Cretan tomb of Zeus was made by Euhemerus himself, and in sceptical 
euhemerism the burial places of the gods were frequently cited as con- 
clusive proof that the gods were but deified men.?? Though he employs 
the allusion, Celsus implies that allegorical meanings are attached to the 


?1 Cf. the very similar line of thought expressed by Cotta the Academic in Cicero, 
De nat. deor. 3, 11-12 in criticizing the view that the heroes retained a bodily life after 
their deaths: Nonne mavis illud credere quod probari potest, animos praeclarorum 
hominum, quales isti Tyndaridae fuerunt, divinos esse et aeternos, quam eos qui semel 
cremati essent equitare et in acie pugnare potuisse? On the difficulty encountered by 
pagan intellectuals not simply with the Judaeo-Christian idea of resurrection but also 
with the old (Greek) popular 1dea that heroes enjoyed an eternal union of body and 
soul, see Rohde, Psyche II, 537f., with note 103. Yet Celsus, in raising the question 
whether perhaps Jesus is supposed to have become a god as a disembodied soul, may 
reveal an awareness of either an ambiguity or a real difference in Christian conceptions 
of the resurrected Jesus. His reference in 3, 22 to the resurrected Jesus as a phantasm" 
(ok1à) appears not simply as a polemical misrepresentation, but as a reasonable, if not 
altogether accurate, interpretation of what some Christians, at any rate, seemed to be 
saying. 

?2 For Euhemerus, Lactantius, /nst. 1, 11 (46) (Ennius); cf. Cicero, De nat. deor. 1, 
119 (ab Euhemero autem et mortes et sepulturae demonstrantur deorum). Among the 
apologists, see Athenagoras, Leg. 30, 3 (quoting the famous lines of Callimachus, Hymn. 
in Jov. 8-9). Theophilus, Ad Autol.1, 10; 2, 3; Tatian, Orat. 27, Clement, Protr.2, 37, 
Tertullian, Apol. 25,7 (cf. 10, 4), Ad nat.2, 37, Minucius Fel., Oct.21, 8 (cf. 21, 1), 
Athanasius, Contra gent. 10, Eusebius, Prep. Evang. 3,10, Lactantius, Inst. 1, 11 (47). On 
the grave of Zeus, see Cook, Zeus I, 157-163, II 940—944, and on the alleged graves of 
various gods see the references in F. Pfister, Der Reliquienkult im Altertum Y (1909), 
385-391. 
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Cretan tradition, such that it is not to be judged at face value.?? Yet 
Celsus' point, as the context shows, is not to justify the Cretan tradition 
but to illustrate the hypocritical selectivity of Christian logic. 

In this section of his polemic, then, Celsus entertains the Christian 
claim of the divinity of Jesus within the traditional category of deified 
men and seeks to show that this category is prejudicial to Jesus both in 
substance and in principle. On the one hand he maintains that Jesus 
ought not be regarded as divine because his deeds are less compelling 
than those of other erstwhile candidates for divine honors, not to mention 
those who have traditionally enjoyed heroic esteem. Thus does Celsus 
note the absence of sufficient warrants for the Christian estimate of Jesus. 
On the other hand, Celsus' remarks tend strongly towards the position 
of sceptical euhemerism that men cannot and do not become divine. Thus 
he can suggest that if Jesus was a man who died — and so much, at least, 
Christians were bound to acknowledge - then his divinity is a mere delusion 
and Christian piety is merely another form of vulgar superstition. With 
these considerations, Celsus would place Christians in the dilemma of 
venerating all ostensibly deified men, or none of them, including Jesus.?* 


II 


Celsus' effort to exploit Christianity's vulnerability to euhemeristic 
criticism could. not be easily dismissed by Origen, for the Christian con- 
fession necessarily entailed the terms of euhemeristic theory: Jesus was a 
man, and he is reckoned divine. Origen must defend this dual claim, 
though he is as sensitive as Celsus to the philosophical problems it poses. 
Yet it is remarkable that in his response Origen developes Christological 
affirmations precisely in the context of the Graeco-Roman conception of 
deified men. If Celsus found polemical value in these ideas, Origen seeks 
to turn them to apologetical effect. 


?3  Andresen (op. cit., 25) supposes that Celsus must not only have made allusion to 
allegorical meanings but gave some positive evaluation of them which Origen has 
omitted. But this assumption seems unnecessary. 

?4 "To this extent, Celsus' polemic in this section is highly rhetorical for, as Origen 
complains (3,22), he never makes clear just what opinion he himself holds about 
apotheosis. His reliance on the elements of sceptical euhemerism allows him to imply 
a negative judgment, without actually committing himself to it. Yet the direction of his 
argument here and related statements in other contexts suggest that his position on the 
issue was indeed sceptical (cf. 1,76, 2,55, and 7,53). A somewhat similar ambiguity 
characterizes Celsus! remarks about the miraculous (Andresen, op. cit. 49—51) and 
about oracles (cf. 3,34 with 4,88 and 8,45). 
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Origen does not deny that the souls of those men popularly honored as 
divine continue to exist, for he himself is firmly committed to the doctrine 
of the immortality of souls (3,22). Likewise, Origen allows that remarkable 
powers are associated with traditional subjects of deification (though he 
typically regards these powers as exercised by demons), but argues that 
for the question of divinity the possession of unusual powers is "in- 
different" (3,25) and in itself indicates nothing. But granting their 
immortality and powers, Origen finds the Greek figures lacking a sine qua 
non of divine nature, namely moral virtue. He pursues this point in two 
ways. Certain claimants to deification he can disregard by reiterating 
elements of the traditional moral criticism of mythology, contending that 
with Jesus, by contrast, there is none of the licentiousness attributed by 
the myths to Greek demigods (3,2223). Otherwise he notes the improper 
use of heroic powers: Ásclepius cannot be divine because his healing 
powers have benefited immoral men, which shows a want of virtue in 
Asclepius, nor can Apollo, since his oracle has unreasonably bestowed 
honors on unworthy men, thus confirming Apollo's unworthiness 
(3,25).?5 

Positively, Origen is willing to make comparisons between Jesus and 
alleged deified men, but he refuses to acknowledge as an appropriate 
criterion the marvelous powers which Celsus emphasizes in his examples. 
If such powers are themselves "indifferent" (uécov, 3,25), Origen con- 
siders that the legitimate motivation for deification is rather benefaction 
to the human community. Thus in reviewing the figures whose powers are 
rehearsed by Celsus, Origen consistently raises the questions, With what 
intention...?" and ^What benefit...?" (3,28, 31, 33, 34).?6 In this emphasis 
upon genuine benefaction as opposed to mere power Origen is more 


25 For criticism of the Delphic oracle, cf. 7,5-6. H. Chadwick, Origen, Celsus and 
the Stoa, JT'S 48 (1947) 46, n. 2, and Contra Celsum 143, n. 2, points out the likelihood 
that Origen is here dependent on the critique of oracles composed by Oenomaus, 
excerpted by Eusebius, Prep. evang. 5,33—34. Andresen (op. cit. 24, following Schroeder, 
Der Alethes Logos des Celsus [1939] 117) would discover an "indirect fragment" of 
Celsus! polemic in Origen's mention of Apollo at this point, and in the rather clear 
distinction in 3,25 between the healing activity of Asclepius and the prophecy of 
Apollo. Apollo was himself occasionally cited as a subject of apotheosis (Diodorus, 
1,13, Plutarch, Pelop. 16, Athenagoras, Leg. 28,2-3, Theophilus, Ad Autol. 1,9, Clement, 
Protr. 2,28, Minucius Felix, Ocr. 21,1). In any event, the connection may perhaps have 
been made by Origen. 

?6 "The idea here is Stoic. Cf. 4,45 and Chadwick, art. cit. 45. For the motives of 
miraculous actions, cf. 2,51: "If we may only ask... who accomplishes these miracles 
from a good motive and who from a bad motive, so that we neither speak evil of them 
all nor admire and accept them all as divine...." 
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faithful than. Celsus to the religious dynamic of deification in antiquity: 
divine honors are consequent on "services rendered."?? Hence Origen 
asks for a consideration of relative merit between Jesus and other deified 
men in view of the result of their activities in the lives of their worshipping 
constituencies (3,27). 

The benefaction which Origen credits to Jesus is of an ethico-religious 
nature: he helped men "to reform their moral character and become 
devoted to the supreme God" (3,27), and "changed [men's] thoughts from 
considering all objects of sense... and led [them] to honor the supreme 
God with upright conduct and prayers" (3,34). In proof of the fact and 
of the superiority of this benefaction Origen points to the Christian 
community, whose least admirable members surpass in virtue the members 
of the assemblies (£xxAXnoíta1) of the cities (3,29—30, cf. 33), whereas there 
is a complete absence of moral improvement in the cults of the pagan 
heroes. This shows, Origen maintains, that those figures are not in fact 
comparable to Jesus (3,34) and hold nothing in common with him (3,36): 
they cannot "support their claim to be gods by proving that there are 
people who have been reformed in morals and have become better in 
consequence of their life and teachings" (3,42). Thus for Origen the 
proper basis for deification is the conferral of benefaction, which he finds 
to consist pre-eminently in the assistance of the race toward religious 
truth and moral virtue. 

In this argument Origen appears to be following a conception of 
benefaction which is also evident elsewhere. Popular piety had tradi- 
tionally construed benefaction in tangible terms, referring it to discoverers 
of cultural necessities in particular, as well as to military and political 
deliverers. Alongside this there developed in philosophical circles a 
tendency to regard benefaction from a different perspective, and to 
represent as benefactors par excellence those teachers who imparted to 
their followers profound intellectual insight and compelling moral 
guidance. These were, in their own way, "*discoverers," *deliverers," and 
"saviors" of greater consequence than cultural, political and military 
heroes.?8 Characteristic of this philosophic sentiment is Epictetus' paean 








?? Elsewhere Celsus himself gives clear expression to this: *Above all, a god should 
have done good (£bgpyeteiv) to all men, and especially to those who lived with him" 
(2,20, cf. 2,33 and 3,22 [Asclepius]). For benefaction as the distinguishing mark of 
divinity see also Cicero, De nat. deor. 1, 121, 2,62, 2,64, and the references given by 
Pease on 2,62. Origen characteristically stresses moral benefaction. 

?*85 On this theme see the interesting dissertation of S. C. Mott, The Greek Benefactor 
and Deliverance from Moral Distress (Harvard 1971). 
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to Chrysippus: *What, then, does Chrysippus furnish us? 'That you may 
know, he says, 'that these things are not false from which security 
arises and tranquility comes to us, take my books and you shall know 
how conformable and harmonious with nature are the things which render 
me tranquil.' O great good fortune! O the great benefactor who points 
the way! To Triptolemus, indeed, all men have established shrines and 
altars because he gave us as food the fruits of cultivation, but to him who 
has discovered and brought to light and imparted to all men the truth 
which deals, not with mere life, but with the good life, who among you 
has for that set up an altar in his honor, or dedicated a temple or a statue, 
or bows down to God in gratitude for him? But because the gods have 
given us the vine or wheat, for that do we make sacrifice, and yet because 
they have brought forth such a fruit in a human mind, whereby they 
purposed to show us a truth touching happiness, shall we fail to render 
thanks unto God for this?"?? And ina similar vein Lucretius remarks of 
Epicurus: "Whois able with mighty mind to build a song worthy of the 
majesty of nature and of these discoveries? Or who is so potent in speech 
as to devise praises fit for his merits, who by his own intellect winning and 
gaining such treasures has left them to us?... For if we must speak as the 
very majesty of nature now known to us demands, he was a god, noble 
Memmius, a god he was, who first discovered that reasoned plan of life 
which is now called wisdom, who by his skill brought life out of these 
tempestuous billows and that deep darkness and settled it in such a 
calm and in light so clear. Do but compare the ancient discoveries 
accounted godlike, made by others. For Ceres is said to have introduced 
corn to mortals, Liber the liquor of wine drawn from the vine, but 
nevertheless life could have remained without these things, as we are told 
that some nations live even now. But good life was impossible without 
a purged mind, which makes him seem to us with better reason a god 
from whom even now spreading abroad throughout great nations come 
sweet consolations of life to soothe our spirits. But if you think the deeds 
of Hercules rival his, you will stray much further still from true reason- 
ing.... He who has vanquished [delusions and vices] and cast them forth 
from the mind by words, not by swords, will it not be proper that he be held 
worthy to be counted in the number of the gods?"930 


29  Epictetus, I 4, 28-32, trans. Oldfather, Loeb ed. 
30 [ucretius, De rerum nat. V 1—23, 49—51, trans. Rouse, Loeb ed. 
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These stataments provide illuminating parallels to Origen's argument. 
Epictetus and Lucretius describe the philosophical achievements of their 
mentors in the idiom of benefaction, and compare the teacher-benefactor 
with traditional deified figures, finding a greater warrant for divine 
honors in the discovery of truth and virtue. It is from essentially the same 
perspective that Origen speaks of the benefactions of Jesus and couches 
Christian claims about him in terms of apotheosis theory. Thus Origen 
can concede that the conception of deified men is applicable to Jesus, and 
that Celsus' approach, though prejudicially framed, is not wholly 
misplaced: "Celsus' argument, which makes Jesus equivalent (£5106v) 
with those [deified figures] he has mentioned would be strong" (3,42), 
but only if it could be shown that they themselves were free of moral fault 
and that through their deeds humanity had experienced a comparably 
significant benefit.?! As it 1s, however, the fact and nature of Jesus' 
benefactions show that in him "the divine element was exceptional" (oUxy 
f| tux obioa 3&etótnc rjv £v a0tG, 3,31), whereas it lacked altogether in the 
pagan figures. Thus by defining the appropriate motives for deification, 
Origen finds opportunity to argue favorably within Celsus' categories for 
the legitimacy of the Christian appraisal of Jesus.?? 

If in this way Origen can turn aside Celsus' unfavorable comparison 
of Jesus with other candidates for deification, he must yet come to terms 
with the sceptical implication that mortals cannot attain to divinity. 
Here the issue is not one of comparative prerequisites, but of ontological 
possibility, and thus Origen must explain how the apotheosis of Jesus 
could take place.?? 

In spite of Celsus' unrelenting insistence that Jesus was a mere mortal 


31 (Cf. 3,35: "If [Celsus] maintains that the persons he has mentioned were daemons 
or heroes or even gods, let him observe that he has demonstrated exactly what he did 
not wish to acknowledge, namely that Jesus was a person of this sort." 

3? Chadwick, art. cit. 39, has remarked on the fact that Origen will commonly 
adopt traditional Stoic or Academic arguments, depending on which side Celsus takes. 
Here we have another case in point, for whereas Celsus uses the motifs of Sceptical- 
Academic euhemerism, Origen appeals rather to the Stoic appropriation of euhemerism 
with its emphasis on the motivations of apotheosis. 

33 See the Academic objection to Stoic teaching on apotheosis in Cicero, De nat. 
deor. 3,41 : "Regarding the instances you mention of men who have attained to divinity, 
can you provide some rational explanation how this apotheosis was possible (nam quos 
ab hominibus pervenisse dicis ad deos, tu reddes rationem quem ad modum id fieri 
potuerit....)?" ; also 3,12: "If you maintain that this [bodily deification of the Dioscuri] 
was possible, you should explain how, and not simply cite old wives' tales (si Aoc fieri 
potuisse dicis, doceas oportet quo modo, nec fabellas aniles proferas)." 


EUHEMERISM AND CHRISTOLOGY IN ORIGEN 21 


and his insinuation that the mortal nature will not admit of deification, 
Origen does not make a docetic retreat from the genuine humanity of 
Jesus, but seems rather to emphasize the human nature (cf. 3, 25 and 
3,28). This is not, for Origen, the problem which Celsus would make it, 
and against the objection based on the inherent mortality and corrup- 
tibility of human nature Origen appeals to the notion, current in popular 
philosophy and especially prominent among the Stoa, that matter, the 
substance underlying all bodies and from which everything is fashioned 
(the óxokeipevov or otoía kotvr]), is undifferentiated and possesses no 
proper qualities. This passive matter (ünotog 0An) is wholly subject to 
the formative effects of active principles (ultimately, for the Stoa, God) 
which differentiate it through the impartation of specific qualities. Thus 
no material body can be said to possess qualities which are necessary, 
fixed or unalterable.?* By appropriating this conception and applying it 
to Jesus (3,41-42) Origen is able to deny that his bodily nature was 
necessarily mortal and corruptible, for in his case the active principle 
which bestowed the qualities of his bodily nature was the divine Logos 
itself, under whose influence the mortal attribute ^was changed into an 
ethereal and divine quality (pevafaAeiv eig ai9éptov kai Seíav 
rOiótntia, 3,41)35 Thus Origen would urge it as a philosophically 
intelligible possibility that human nature might be transmuted into divine 
nature. 


34 "The idea is early intimated in Plato, Tim. 51A, and, according to Diogenes 
Laertius (7,134), was employed by Zeno, whence it became standard Stoic doctrine: 
Cicero, De nat. deor.3,92, 4cad,1,26-28, Seneca, Ep.65,2, Sextus Empiricus, Adv. 
math.2,312 and Diels, 308 (4ff.)), 458 (8ff.). See the discussion of F.Zeller, Stoics, 
Epicureans and Sceptics [ET 1879] 139ff. Origen often appeals to the concept in a 
variety of topical connections. 

33 "This transmutation was by no means exclusively associated in Origen's thought 
with the resurrection event, but was in process from the moment of the incarnation, 
lending extraordinary aspects to "the supposedly human Jesus" (Óó kaxà xóv 'Incobv 
vootuevoc üv9ponoc), as Origen often designates him. This is the root of the docetism 
of Origen's Christology, but within the framework of his thought the charge is some- 
what beside the point. On Origen's ideas about the bodily nature of Jesus, see M. 
Eichinger, Die Verklürung Christi bei Origenes: die Bedeutung des Menschen Jesus in 
seiner Christologie (1969), esp. 63-92. There is no evidence that the Stoa used this 
theory of matter, as Origen does, in connection with apotheosis; the Stoa commonly 
thought merely of the deification of souls, yet they could seemingly credit stories of the 
bodily manifestations of heroes (Cicero, De nat. deor. 2,6, 3,11—12). Cf. Plutarch, Mor. 
415B: "Others postulate a transmutation (ne£xapoXn) for bodies and souls alike: in the 
same manner in which water is seen to be generated from earth, air from water, and 
fire from air, as their substance is borne upward, just so from men into heroes and from 
heroes into demigods the better souls obtain their transmutation." 
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This does not entirely solve the problem, for even though the weight of 
Celsus' criticism falls upon the problem posed by the bodily nature, 
Origen perceives clearly the importance of the human soul as well. On 
Origen's view human souls are immortal, but not by nature divine. Thus 
any genuine deification must pertain to the human soul as well. Thus he 
asserts that "his mortal body and the human soul in him received the 
greatest elevation (xà uéyvota xpooswUnoévai) ... so that ... he was 
transformed into God (sic 9£óv pexo DepA m kévar, 3,41)," and suggests that 
this occurred *not only by communion (xoivovía) but by union and 
intermingling (£vóo£t kai àvakpóogu)" with the Logos.?9 In the Contra 
Celsum Origen is scarcely more specific about this process of apotheosis 
as it pertains to the soul of Jesus, but behind these terms lie some of 
Origen's more idiosyncratic views. Though these views are only developed 
elsewhere, they are crucial to the argument he here deploys against 
Celsus. 

Origen's Christology receives a distinctive twist from his conception 
of the pre-existence of souls, a conception which includes the human soul 
of Jesus.?? He maintains in De principiis that among the rational and 
free intelligences created by God and pre-existing the creation of the 
material order only one did not misappropriate its endowed freedom and 
fall away from primordial and intimate fellowship with God. This was 
the human soul of Jesus, which maintained such love and steadfast 
obedience that it became joined to God in *a union inseparable and 
insoluble" such that this soul, alone among all souls, "received God 
wholly" and *was made in a preeminent degree one spirit with him."98 If 
Origen does no more than allude to this view in Contra Celsum it is 
nevertheless essential for his defense of the apotheosis of Jesus, and for 
two reasons. First, it is by means of the (previously) deified soul of Jesus 
that the divine Logos operates to deify the bodily nature in which that 


36 Cf. 2,9, 5,39, 6,47, 7,17. The idea here is again drawn from Stoicism, with its 
doctrine of a *universal intermingling" (kp&oic oi óXov), as Chadwick, art. cit. 39-40, 
points out in connection with De princ. 2, 6, 6. 

3? 'The general postulate was required in Origen's thought by the problem of 
theodicy, as it furnished a means of rationalizing the diversity of human fortunes 
without impugning divine justice. The doctrine necessarily includes the human soul of 
Jesus, but Origen finds specific warrants in the numerous scriptural references to the 
yux of Jesus (e.g. De princ. 2, 8, 1 and 4; 4, 4, 4). 

38 Je princ.2, 6, 3-5, cf. 4, 4, 4 and Contra Cels. 5,39 and 6,47. Perhaps we might 
term this unique conception a "pre-existent adoptionism", but see the remarks of Bigg, 
The Christian Platonists of Alexandria (1913) 233, n. 1. 
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soul became incarnate, altering its qualities from the mortal to the 
immortal. The agency of the human soul of Jesus is indispensable, for the 
Platonism of Origen, like that of Celsus, will not allow the divine nature 
itself to assume bodily form. The human soul of Jesus constitutes the 
mediating factor between otherwise incompatible natures, being at once 
necessary buffer and link.?? Second, Origen's theory of the pre-existing 
union of the human soul of Jesus and the Logos is important as a limita- 
tion in his defense of the deification of Jesus. Apart from this assumption, 
Origen's argument would be applicable in principle to any other alleged 
subject of apotheosis; with it, however, Origen can contend for the 
uniqueness of the deification of Jesus: no other human soul has been or 
could be so conjoined with the divine nature. Thus in Jesus the "divine 
element" was present in a unique and unrepeatable way. 

Confronted with a multitude of ostensibly deified men in the popular 
piety of the Empire, but also with a staunch philosophical scepticism 
towards the very possibility of deification, the Christian confession of 
Jesus was in almost inevitable jeopardy of misunderstanding. Origen's 
argument upon this issue constitutes an apologetical four de force because 
it works within the traditional category of apotheosis, but in such a way 
as to meet the problems which the critically-minded discovered in this 
type of piety and to maintain the distinctiveness of the Christian confession 
over against the strong tendency to accomodate it to the indiscriminate 
hero-worship of popular religion. 


Charlottesville, Va., U.S.A. University of Virginia 


39 De princ.2, 6, 3. 
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SPIRITUAL MARRIAGE WITH SOPHIA 
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Seele: Mein Freund ist mein! 
Jesus: Und ich bin dein! 
Beide: Die Liebe soll nichts scheiden! 
Bach, Cantate No. 140 


'Let Him kiss me with the kisses of his mouth." 
Who is it speaks these words? It is the Bride. 
Who is the Bride? It is the soul thirsting for God. 
St. Bernard, Sermon VII on the Song of Songs 


I loved Her and sought Her from my youth 
and I desired to take Her for my bride, 
and I became enamored of her beauty. 
Wisdom of Solomon 8,2 


E. R. Dodds is not pleased with the asceticism he finds rampant in late 
antiquity. 
... Contempt for the human condition and hatred of the body was 
a disease endemic in the entire culture of the period; ... while its more 
extreme manifestations are mainly Christian or Gnostic, its symptoms 
show themselves in a milder form in pagans of purely Hellenic 
education.! 
Among Christians one of the primary forms and theological understand- 
ings of this asceticism was a spiritual marriage with the Divine Savior. 
This sacred or mystical marriage of the soul with the Logos/Christ 
emerged clearly in the writings of Origen.? It spread widely in the East, 


! E.R.Dodds, Pagan and Christian in an Age of Anxiety (Cambridge 1965) 35-36. 

? Especially in the Commentary on the Song of Songs but elsewhere as well. See 
F. Dólger, Christus als himmlischer Eros und Seelenbráutigam bei Origenes, Antike und 
Christentum 6 (1950) 273—275; and Johannes Quasten, Patrology (3 vols., Westminster, 
Md. 1950ff.) 2, 98-100. 


SPIRITUAL MARRIAGE WITH SOPHIA 31 


especially in connection with monasticism, while Ambrose regularized 
this mode of religiosity in the West. The ascetic spiritual marriage of the 
soul with Christ the Bridegroom reached its most explicit and elaborate 
expression among later mystics such as Mechthild of Magdeburg, Teresa 
of Avila, and St. John of the Cross. 

Regarding the background of Christian spiritual marriage there is some 
dispute. Underhill, followed by Chavasse, findsits roots in Neoplatonism.? 
Harnack, on the other hand, looks to Gnosticism.^ As Dodds suggests 
regarding asceticism generally, however, the roots of this spiritual 
marriage lie further back. Recent Christian theological scholarship, in 
fact, looks further back, deriving the spiritual marriage of the soul with 
Christ from the earlier tradition of the spiritual marriage between Christ 
and his Church (e.g. Eph. 5,23-32). The latter, the primary tradition, is 
seen as clearly rooted in primitive Christianity and its scriptural tradition, 
from Hosea's metaphor of Israel as the wife of God through the Song of 
Songs understood allegorically as the relationship between God and his 
people.? From this primary tradition of Christ and his Bride the Church 
developed an "individual bridal mysticism, based on the principle that 
what is true of the ecclesiastical collectivity is true of each individual ".6 

All of these derivations of the individual Christian spiritual marriage 
with Christ/Logos, however, overlook the fact that spiritual marriage was 
already a prominent motif in Hellenistic Judaism. Dodds' suggestion that 
the Jews are among those to blame for the ascetic "disease" smacks a bit 
of *blaming the victims". But the symbolism of spiritual marriage with the 
divine Saviour and the ascetic impulse which accompanies it are strikingly 
manifest in literature such as the Wisdom of Solomon and Philo's treatises. 
The spiritual marriage with Sophia expressed in an ascetic life even found 
concrete expression in the Jewish group called the "Therapeutae". 

Animportant predecessor of the Christian "individual bridal mysticism", 
therefore, was the spiritual marriage with Sophia in Hellenistic Judaism. 
The individual marriage with the divine Savior is surely a religious 


3 Evelyn Underhill, Mysticism (12th edition, New York 1961) 426; Claude 
Chavasse, 7he Bride of Christ (London 1940) 173. 

* Adolf Harnack, History of Dogma (7 vols., New York 1961) 2,295n.; 3,129. 

5 H.Gross and F.Mussner, Brautmystik, biblische, LTK 2 (1958) 660—662; 
J.Schmid, Brautschaft, heilige, RAC 2 (1954) 546ff; Heinrich Schlier, excursus on 
Hieros Gamos in Der Brief an die Epheser (2nd ed., Düsseldorf 1958) 265-276; J. Paul 
Sampley, And the Two Shall Become One Flesh (Cambridge 1972). 

$ Alfred C. Rush, Death as a Spiritual Marriage: Individual and Ecclesial Eschato- 
logy, Vigiliae Christianae 26 (1972) 81—82. 
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tradition or pattern separate from the idea of the Church as the Bride of 
Christ. And the roots of Origen's and others' nuptial religiosity can be 
elucidated by a survey of the rich material in Philo and Wisdom (sections 
I- III, below). 

The importance of Hellenistic Jewish spiritual marriage, moreover, is 
not restricted to intellectual history in Alexandria from Philo to Origen. 
For the occurrence in certain Hellenistic Jewish circles of asceticism linked 
with devotion to Sophia also elucidates some of the earliest "Christian" 
asceticism, in particular that in the community addressed by Paul in 
] Corinthians (section V, below).* 


I. SPIRITUAL MARRIAGE WITH SOPHIA IN WISDOM AND PHILO 

One of the most important motifs in Philo's and Wisdom's exposition 
of the relationship between God, the divine Sophia, and the individual 
soul is that of a spiritual marriage.9 Whatever the origin of the motif of 
synousia with Sophia, Philo surely presupposes this manner of expressing 
the soul's relationship to the Divine as indigenous to Jewish piety and 
theology.? Indeed, at least since the time of Ben Sira it had been a standard 
mode of expression for Jewish sapiential piety (see e.g. Prov. 9,1—6; 4,6-9; 
Sirach 4,11 ff.; 14,2227; 15,3-8). 

Wisdom presents a contemplative speculation and panegyric on the 


* Nearly all interpreters agree that asceticism was being practised by at least some 
of the Corinthians in the newly formed community. In the most extensive recent 
treatment of early Christian sexual morality, Kurt Niederwimmer, Askese und Mysterium 
(Góttingen 1975) 80-82, disagreeing somewhat with the scholarly consensus, finds in 
Corinth only ascetic tendencies rooted in baptismal teachings. Niederwimmer does not 
notice any motif of individual spiritual marriage in early Christianity, and considers 
only eschatologically oriented Palestinian Judaism (including the teaching of Jesus) and 
Jewish Christianity as the background of early Christian asceticism. He mentions 
Wisdom and Philo only cursorily in connection with the background of the hieros gamos 
of Christ and the Church in Eph. 5,22-33. 

* Philo (and/or the Jewish tradition on which he draws) uses several basic images 
to express the central importance of Sophia and her salvific relation to the soul of the 
sophos. Sophia is the divine spring (Fug.177-202; Post.124—-139; and a spiritual 
banquet (S0m.1,47-51. 198—200; Fug.137-138. 166. 167; Cong.172-174) from which 
the sophoi or teleioi obtain divine nourishment or teaching. Sophia is also portrayed as 
divine light (Mig.39—40; Spec. Leg.1,285-288), as the proper spiritual dwelling place 
of the wise (Mig.28-30. 45-46; Her.313-315; Q.G.4,46-47; Q.E.2,39), and as the 
*royal way" (Post.101—102; Quod Deus140-180). Recent discussion of some of these 
images in Burton Mack, Logos und Sophia (Góttingen 1973) 133-178. 

*  Wilckens concentrates on this motif in his treatment of sophia in Jewish wisdom- 
literature, TDN T6,499ff. See also E.R. Goodenough's exposition of Philo's interpreta- 
tion of Abraham, Isaac, and Jacob in By Light, Light (New Haven 1935) chs. V- VI. 
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personified divine Sophia, influenced by Hellenistic philosophy and 
mystery religions.!19 Wisdom also manifests a close and intense personal 
relationship between the sage and his divine lover. As *Solomon" testifies: 


I loved her and sought her from my youth 
and I desired to take her for my bride, 
and I became enamored of her beauty. 


Therefore I determined to take her to live with me, 
knowing that she would give me good counsel 
and encouragement in cares and grief. 


When I enter my house, I shall find rest with her, 

for companionship with her has no bitterness, 

and life with her has no pain, but gladness and joy. 

When I considered these things inwardly, 

and thought upon them in my mind, 

that in kinship with Sophia there is immortality, 

and in friendship with her, pure delight, 

I went about seeking how to get her for myself. 
(8,2. 9.16-18) 


In this spiritual intercourse, Sophia is the agent or means as well as the 
object or substance of salvation. She imparts knowledge and revelation. 
But she also is the understanding and illumination she imparts. Therefore 
intercourse with her means possession of the spiritual substance and status 
which she mediates. 


If riches are a desirable possession in life, 
what is richer than Sophia who effects all things? 
And if understanding is effective, 
who more than she is fashioner of what exists? 
Because of her I shall have glory ... and honor ... 
... In kinship with Sophia there is immortality, 
and in friendship with her, pure delight, 
and in the labours of her hands, unfailing wealth, 
and in the experience of her company, understanding, 
and renown in sharing her words. 

(8,5-6. 10. 17-18) 
1 Op the relations of Wisdom with Hellenistic philosophy, C. Larcher, Études sur 


le livre de la sagesse (Paris 1969) esp. 201—223, 237—244, 254—262; and James M. Reese, 
Hellenistic Influence on the Book of Wisdom (Rome 1970) esp.6-17, 36—50. 
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Marriage with Sophia is also the means of the soul's relation to God. 
Sophia is, before anything else, God's consort: 


She glorifies her noble birth by living with God, 

and the Lord of all loves her. 

With Thee is Sophia, who knows thy works ... 
(8,3;9,9; cf. 9,4) 


By imparting knowledge, or herself, Sophia also brings the soul into her 
own intimacy with God: the soul thus stands immortal and incorruptible 
before the Divine presence (8,13. 17; 6,19), and enjoys the divine love and 
even the very divine essence (7,25-29). Intercourse with Sophia thus 
imitates God's union with her, and is the sage's personal experience of the 
Divine - revelation, salvation, and divinization. 

In Philo's writings the spiritual marriage has become elaborate and 
sometimes complex.!! The central image, however, is the marriage of the 
soul/mind with Sophia (or her equivalents, Arete, Episteme, Logos). 


The fitting lot of those who have been held worthy of a self-taught and 
self-learned sophia is, apart from any agency of their own, to accept 
from God's hands the Logos as their plighted spouse and to receive 
Episteme, the wife of wise men (coqóv copptov). 

Post. 78 


In its origin, this imagery of spiritual marriage is related to the respective 
genders of the words which have become central symbols of the self and 
the divine agent of salvation. Once this soteriological symbolism was 
established in Jewish piety, the gender of the terms apparently became 
problematic for a reflective theologian such as Philo. On the one hand, 
he works from traditional patriarchal assumptions about sex roles in the 
family and society. On the other hand, he is anxious to preserve the sense 
of divine initiative, the prevenience of divine grace. Hence, on the spiritual 
level, Sophia takes on the masculine roles of husband and father as well as 
the feminine roles: 


H "The soul can be related to the Divine through a variety of interchangeable 
relationships between two or three figures. The soul/mind can be mated with God or 
Sophia (Arete) or the Logos. Correspondingly, in the three-figure relationships both 
and the sophos can be mated with Sophia (as in Wisdom) alternately or simultaneously. 
Many of the pertinent Philonic passages represent standard traditional interpretations 
of the Genesis patriarchal narratives in allegories of divine triads: for example, God- 
sarah (Sophia/Arete)-Abraham; God-Rebecca (Constancy)-Isaac. See esp. Good- 
enough, op. cit., chs. V- VI. 
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Let us then pay no heed to the discrepancy in the gender of the words, 
and say that the daughter of God, even Sophia, is not only masculine 
but father, sowing and betting in souls aptness to learn, education, 
knowledge, wisdom, good and laudable actions. 

Fug.52 (see context, and Abr. 99-102) 


From some of these Philonic passages one might conclude that such 
symbolism is merely a complex of standard traditional metaphors used in 
passing by Philo to describe the soul's intellectual relation to the divine 
ideas and that there is no real personal religious relationship implied. 
There are, however, at least three important interrelated reasons for 
drawing the opposite conclusion, i.e., that Philo uses this symbolism to 
express an intimate relationship with a divine figure. The same material 
makes it clear moreover, that this religiosity, focused on the relationship 
with Sophia, was tending toward a general asceticism. 

First, as in Wisdom, Sophia is both object and means of salvation. 
Indeed, as Pascher demonstrated and Wilckens emphasizes, in a whole 
series of passages Philo portrays a "Wisdom mystery" with certain 
resemblances to the mystery of Isis, as described by Apuleius and 
Plutarch.!? Or, to state the case more cautiously with Goodenough, 
spiritual marriage with Sophia, the Mother of the Universe and the divine 
person represented by scriptural symbols such as Sarah or Leah, was the 
central symbolism in the *Great Mystery" described by Philo. 


For this is a divine mystery and its lesson is for the initiated who are 
worthy to receive the holiest secret, even those who in simplicity of 
heart practise the piety which is true and genuine, free from all tawdry 
ornament ... Moses, the holiest of men ... shows us Sarah conceiving 
at the time when God visited her in solitude (Gen. 21,1), but when she 
brings forth it is not to the author of her visitation, but to him who 
seeks to win wisdom (sophia), whose name is Abraham ... God is the 
Father of all things, for He begat them, and the Husband of Sophia, 
dropping the seed of happiness for the race of mortals into good and 
virgin soil ... 

Cher. 42-49 


In this and. many other Philonic discussions of the sacred triads 
(Abraham-Sarah-God, etc.) we have the same pattern as in Wisdom. 


12 J.Pascher, H BAXIAIKH OAOX (Paderborn 1931) 9f, 262-264; Wilckens, TDNT 
6,501. 
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Sophia is the means of the souls' ultimate salvation, she is the mediator 
of the divine essence. This happens in the mind's spiritual intercourse with 
Sophia because she is also in mystical union with God. It should be added 
that in Philo the wise man possesses Sophia in his soul, which is similar to, 
if not as dramatic as, Lucius' preservation of Isis in his innermost heart.!? 

Second, Philo lives in a metaphysical and anthropological dualism by 
which he views the body and sense perception as the problem soteriologi- 
cally. In good Platonic fashion, the true self 1s really the rational soul or 
the mind. The body not only fails to cooperate with reason in the pursuit 
of virtue and salvation, but it is an actual hindrance. *The task of wisdom," 
therefore, "is to become estranged from the body and its cravings" 
(Leg. All. 1,103; cf., Wisdom 9,15). Philo reads the *wife" in Gen. 2,24 as 
"sense-perception" and "the father" and "mother" as God and Sophia. 
Hence when a man becomes "one flesh" with sense-perception, it means 
abandoning God, the Father, and Sophia, the Mother of all things. The 
two sides of this dualism are irreconcilable, although the body and the 
senses can be controlled, especially if the mind is divinely aided. This 
dualistic view of reality and the self have certain clear implications for 
behavior for one truly intent on partaking in the higher, divine essence. 


For Leah estrangement on the human side brings about fellowship with 
God, and from Him she receives the seed of wisdom, and is in birth- 
throes, and brings forth beautiful ideas worthy of the Father who begat 
them. 

Post. 135. 


(interpreting Deut. 23,12) Why go forth? Because the soul cannot have 
dealings with any of the body's friends while it abides with good sense 
and spends its days in the house of Sophia. For then it is nourished 
by food more divine, which it finds in all knowledge, and for the sake 
of this it actually disregards the flesh. 

Leg. All. 3,152. 


Philo, in fact, draws ascetic conclusions on this basis (Leg. A/I. 3,153- 
159), specifically with reference to eating, drinking, and the lower 
appetites. He even draws the implications for marriage quite explicitly. 
There are two kinds or two levels of marriage: that made by pleasure, 
which is a union of bodies, and that made by Sophia, which is of souls 


13 Apuleius, 77e Golden Ass, book 11, to be dealt with below. 
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seeking purification and perfect virtues (Abr. 99—-102).14 In the latter the 
devout mind is either virgin or wife in its relation with Sophia/Logos. 


As a virgin, the mind keeps itself pure and uncorrupted from the 
malignant passions and pleasures ... As a wife she dwells with the good 
Logos ... who impregnates her with excellent thoughts. 

Spec. Leg. 2,30 


Third, this higher, spiritual kind of intercourse (that with Sophia or her 
equivalent, or with God) involves a change in one's marital status and 
sexual behavior. This new status forms a striking contrast to the former 
this-worldly marital status. 


Those (souls) who are free of self-love and hasten to God obtain ... 
as from a husband the sowing of good thoughts and intentions ... 
Among men the opposite thing comes about, for when a man comes in 
contact with a woman, he marks the virgin as a woman. But when the 
souls become divinely inspired, from (being) woman they become 
virgins, throwing off the womanly corruptions which are (found) in 
sense-perception and passion. Moreover, they follow after and pursue 
the genuine and unmated virgin, the veritable Sophia of God. And so, 
rightly do such minds become widows and are orphaned of mortal 
things and acquire for themselves and have as husbands the Orthos 
Logos of Nature, with whom they live. 

Q.E.2,3 


Somewhat the same contrast is made in Cher. 50. Depending on how the 
symbolism was understood, this could almost be taken as prescribing 
recovery of virginity as a necessity for spiritual marriage with the Divine. 


For the union of human beings ... turns virgins into women. But when 
God begins to consort with the soul, He makes what before was a 
woman into a virgin again, for he takes away the degenerate and 
emasculate passions ... and plants ... unpolluted virtues. Thus He will 
not talk with Sarah till she has ceased from all that is after the manner 
of women, and is ranked once more as a pure virgin (cf. Gen. 18,11). 

Cher. 50 


In fact, this passage is followed by an exhortation to the soul to live the 
virgin life in the house of God, clinging to Episteme, and to abandon 
outward matters which are defiling (Cher. 52). 


^4 Note that this is standard teaching, not just Philo's; cf. Cher. 43-44 in context. 
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II. THE ASCETIC INCLINATION IN WISDOM AND PHILO 

It is not difficult to imagine how ideas or beliefs such as these about 
spiritual marriage with Sophia could involve, or be developed in the 
direction of, an asceticism in this-worldly affairs. Both Philo's and 
Wisdom's language would seem to favor such an asceticism. The question 
can be sharpened, perhaps, by asking to what extent Philo and Wisdom 
are advocating a sexual asceticism in such passages. 

In the first main section of Wisdom (1,1—6,11) both theme and structure 
are a running contrast between two groups of people: the righteous, saved 
through wisdom, whose "souls are in hands of God," on the one hand, 
and the impious, unrighteous sinners who have given themselves over to 
lawlessness and death, on the other.!? The passage 3,13-4,6, taken by itself, 
seems very a-symmetrical, even inconsistent. Viewing this sub-section, 
however, in the larger context of chs. 1-6 we realize that, instead of a 
polemic against Jewish marriage with pagans,!6 it forms an integral part 
of the continuing contrast between the righteous and the impious. This 
sub-section carries on this contrast in the imagery of sexual union and its 
fruits, a standard topic in traditional wisdom literature. 

But something has changed from earlier Jewish or Israelite attitudes 
toward marriage, child-bearing and sexual virility. The sapiential spiritual- 
ization process has relativized the older, this-worldly values whereby the 
bearing of many children and physical wholeness were signs of divine 
blessing and religious qualification.!? True fruitfulness and virility are now 
sought in the spiritual virtue of the soul by which it achieves immortality. 
Most important, soteriologically, is the relation of the soul with arete — 
which in Wisdom, as in Philo, is similar to, if not the same as, sophia. lt 


15 'Thistradition contrasting the righteous and the impious sinners in Jewish wisdom 
literature is originally a development from *Deutero-Isaiah", see Isaiah 57,1-13. 

1$ Commentaries which find here a polemic against Jewish marriage with pagans 
also reveal an implicit contradiction in their interpretation. John Geyer, The Wisdom 
of Solomon (London 1963), for example, finds in 3,13 a reference to Jewish women in 
Alexandria marrying Gentiles, but he also emphasizes how revolutionary the thoughts 
of both 3,13 and 14 are. Now what is the real thrust of this passage in Wisdom? 
Johannes Fichtner, Weisheit Salomos (HAT 2/6, Tübingen 1938) 21, bases the 
interpretation "Jews who marry Gentiles" on the *bastard slips" in 4,3 and the clear 
allusion there to Isaiah 57,3ff. But Wisdom 3-4, like Isaiah 57, is much more likely the 
characterization of religious apostasy or unfaithfulness in sexual terms than a specific 
reference to marriage with pagans. And the whole is quite clearly spiritualized in 
Wisdom. 

7" See,e.g., Psalms 127 and 128. Already in Sirach 16,1—-4 the old values are strongly 
qualified with the emphasis now being on the sapiential quality of one's children, rather 
than on quantity. 
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is blessed to be barren (oxeipa) and undefiled (àptavtoc); and childlessness 
(Gvekvia) with virtue brings immortality. It is blessed to be a eunuch and 
to enjoy a special gift of faith.!8 Wisdom 3,13—4,6, to be sure, does not 
explicitly enjoin sexual asceticism. But it is clearly a step in that direction. 

From his writings in general it is quite clear that Philo is not making 
any absolute demand for sexual continence. Although he emphasizes the 
deeper, spiritual meaning of scripture discerned through allegorical inter- 
pretation, he still retains a sense of the validity and importance of the 
Jewish Law as it bears on social life.!? Thus, he sees the human practice 
of sexual intercourse as Nature's mode of reproduction — according to 
natural, hence divine law. On the other hand, there are two sets of material 
in Philo's writings which point to an ascetic inclination in his religiosity 
and even, apparently, to an ascetic ideal.?9 

In all of his three great series of writings, the A//legorical Interpretation, 
the Special Laws, and the Questions, Philo speaks very sharply about sex 
and the sex drives. Sexual intercourse is strictly proscribed; it is allowed 
only for reproductive purposes.?! The sex drives he sees as threateningly 
strong. He exhorts his readers to *cut off" these excessive drives.?? 

Philo also appears to be presenting us with an ascetic ideal. He does this 
not only in passages such as those on spiritual marriage (e.g. Cher. 42—52), 
but in his portrayal of the great Jewish mystagogue, Moses, as well. The 
most striking expression of this ascetic ideal is significantly placed just at 
the beginning of the description of Moses in his role as priest, his central 
religious function (De vita Mosis 2,66 ff). As the paradigmatic wise man 
and priest Moses enjoys divine inspiration and a reciprocal love with God. 


But first he had to be clean, as in soul so also in body, to have no 
dealings with any passion, purifying himself from all the calls of mortal 
nature, food, drink, and intercourse with women. 

Mos. 2,68 


18 A development from Isaiah 56, 2-3. 

1 QGoodenough, 77e Jurisprudence of the Jewish Courts in Egypt (New Haven 1929), 
argues that in the Special Laws Philo actually reflects legal practices in Alexandria. 

?! T] mean asceticism in a more specific and sexual sense than portrayed in Philo's 
exposition of Jacob" as a type of *ascetic", i.e., a disciplined *practicer" of virtue. 
However, the importance for Philo of Jacob as a type of religious figure who eventually 
experiences the vision of God (becomes "Israel" — seer of God) also points in the 
direction of this ascetic ideal. See, for example, passages interpreting Jacob's wrestling, 
etc., in the obvious treatises: ^Change of Names", esp. 14; 44f; 81f, 87, and "Dreams", 
esp. I. 129ff; 238ff. 

^! FE.g., Spec. Leg. 3,133; 34—36; Abr.248; Praem.108. 

?? FE.g., Leg. All.2,74; Spec. Leg.1,9; Q.G.3,48; 4,86. 
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Philo mentions Moses' lengthy but temporary abstinence from food and 
drink, following Exod. 34,28. He specially emphasizes, however, that the 
sexual abstinence was long-standing and perpetual. 


This last he had disdained for many a day, almost from the time when, 
possessed by the Spirit, he entered on his work as a prophet, since he 
held it fitting to hold himself always in readiness to receive the oracular 
messages. As for eating and drinking, he had no thought of them for 
forty successive days, doubtless because he had the better food of 
contemplation, through whose inspiration, sent from heaven above, he 
grew in grace ... 

Mos. 2,69 


It is worth noting also that Philo connects this sexual abstinence 
specifically with the ecstatic experience of the Divine and with Moses' role 
as a prophet receiving oracles. The ability to experience or be possessed 
by the Divine presupposes a purity from the defilement of mortal nature 
(cf. Q.E. 2,3; Cher. 52). Philo does not elsewhere describe Moses or any 
of the other great paradigmatic Jewish figures as sexual ascetics in such 
explicit terms. But Mos. 2,66 ff is a strikingly blunt description of the great 
mystagogue Moses at a key point in his Life. Taken along with other 
passages already cited this apparently represents an ascetic ideal. And 
Moses here sounds strikingly similar to the Therapeutae whose contem- 
plative and ascetic life Philo described very admiringly. 


III. ASCETICISM AND SPIRITUAL MARRIAGE WITH SOPHIA AMONG THE 
THERAPEUTAE 

That the particular spiritual orientation expressed in Philo and Wisdom 
not only could but did go with a rigorous asceticism is exemplified by the 
Therapeutae. It 1s interesting that Philo, in De vita contemplativa, does not 
treat the Therapeutae as an aberration but rather as almost typical of the 
devout Jews who "pursue wisdom" (qiAocogeiv). He cannot resist the 
temptation of generalizing from the particular group of Therapeutae, 
whose realization of the contemplative life he so admires, to the Jewish 
religion generally, which he calls *the Therapeutic genus" (Vita Cont. 
2—20).?3 But it 1s clear from Philo's language in Vita Cont. 21-22 — where 
he gradually narrows his focus from the oikoumene, to Egypt, to the 


?3 See also, for example, Q.E.2,42. 43 and 46, where "the contemplative race" or 
genus refers to the Jews generally. 
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particular settlement of Therapeutae near Lake Mareotis — that he is 
discussing an actual mystical ascetic group of Jews. Here, living in simple 
houses with special cells for meditation, live a number of Jews totally 
devoted to private contemplation of the Divine (24-29) combined with 
group observance of the Sabbath and ecstatic special celebrations in a 
community sanctuary (30-32). In striking contrast to the usual situation 
among Jewish groups and to Philo's general attitude toward women,?4 this 
group includes women on an equal or near equal basis. For example, the 
women shared fully in the ecstatic celebrations. 

The primary purpose of the Therapeutae, according to Philo, was 
contemplation of the divine essence. They did this primarily by meditation 
on the Scripture, seeking through allegorical interpretation to find the 
deeper meaning which is hidden beneath the symbols of the literal text (28). 
The aim of this continuous meditation was apparently to live in the soul 
alone — i.e., in contrast with bodily, societal, worldly concerns - to realize 
a kind of spiritual strength or virtue (and thus be citizens of heaven and 
cosmos). Their longing for, or anticipatory realization of, "the immortal 
and blessed life", moreover, seems to have involved a close relationship 
with sophia[larete, who according to Philo, was their guide, source, 
sponsor and companion. The phrase tig üána£& óxó cooíac ày93eic denotes 
a distinctive and particular relationship. Once someone (of the Thera- 
peutae) has come under the guidance of Sophia, he or she would no 
longer tolerate the turmoils of life in cities and the distractions of social 
intercourse, and would seek a life of solitude (&pnpía). The substance of 
the contemplation to which they devote themselves is understood as a 
banquet of doctrines lavished by Sophia (35). It is, moreover, Arete 
(—Sophia) who commends them to the Father-Creator and secures for 
them his love (90). As in Philo and Wisdom, Sophia appears to be the 
agent and the substance of their religious life. Their ecstatic experiences 
appear to be specially important as a means toward attainment of the 
highest spiritual status, the vision of the Divine (12, and 83-88). These 
ecstatic experiences arise out of celebration of the Exodus spiritually or 
allegorically understood. In fact, it is the seeing and experiencing of this 
deeper meaning of the Exodus, a divine work which transcends reason, 
thought, and hope, that so fills both men and women with the Divine that 


^ See Wayne Meeks, The Image of the Androgyne: Some Uses of a Symbol in 
Earliest Christianity, History of Religions 13 (1974) 174—179. 
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they all join in ecstatic song, celebrating their salvation as if led by Moses 
and Miriam (87).?5 

Of particular interest 1s the rigorous asceticism practised by the 
Therapeutae. These people have left the turmoil of city life and the dis- 
tractions of social intercourse for the lonely solitude of private meditation 
(19—20; 25-28). Life for them was extremely private and simple. The diet 
was sparse in the extreme —- even the "Banquets" consisted on only water 
and bread seasoned with salt and hyssop (37; 73). Apparently, according 
to Philo, the concentration on (the truths of) wisdom was so intense for 
some that they went three or even six days without food (34-37). The 
foundation of their souls, on which they build the other virtues of the 
souls' life was enkrateia (34).?9 Their asceticism was understood and 
expressed according to a dualistic pattern. None of them would partake 
of food or drink before sunset "since they hold that (on the one hand) 
the pursuit of wisdom is appropriate to the light, whereas (on the other 
hand) the needs of the body are appropriate to the darkness, so they assign 
the day to the one and a small part of the night to the other" (34). 

Sexual asceticism 1s quite clearly central to their rigorous devotion. 
Most of the women in the community were elderly virgins (68). Some 
members of the community had entered the practice in their prime and 
remained virgins, others had left not Just property and friends but family, 
children and/or spouse as well for the rigours of divine contemplation 
(13; 18; 68). Most striking of all is the direct connection between the 
virginity of the women and their intimate relation with Sophia. Just as 
their enjoyment of the nourishment provided by Sophia meant abstention 
from ordinary food (35), so their intimate relation or sacred intercourse 
with Sophia meant abstention from ordinary sexual life in favor of more 
spiritual benefits: 


Women also share in the festival, the majority of whom are elderly 
virgins, who have kept their chastity not under compulsion, like some 
of the Greek priestesses, but of their own free will, because of their zeal 
and love for Sophia. Desiring to have her as their life-mate (desiring 
to cohabit with her as their spouse) they have spurned the pleasures of 
the body; they desire no mortal offspring, but immortal children which 


?5  'l'here is hardly "something like a ritual unification of the sexes" here, vs. Meeks, 
Op. cit., 179. 

?5 On the ascetic implication of enkrateia, esp. in Philo, see Grundmann in ZDNT 
2,340ff. 
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only the soul dear to God can bring to the birth unaided, because the 
Father has sown in her spiritual rays, by which she 1s able to behold the 
truths of Sophia. 

Vita Cont. 68 


The metaphors are mixed, or rather the "persons" in the spiritual inter- 
course are mixed — Sophia being the life mate while the Father sows the 
spiritual seeds of sophia. But more is involved than mere metaphor. The 
abstention from normal sexual relations, including separation from one's 
wife or husband, is connected with and occurs because of a higher, 
spiritual marriage with Sophia. The intense and exclusive contemplation 
of the divine mate leaves no time, energy, or interest for any of the normal 
social or marital relations. Six days of the week from dawn to sunset are 
devoted to meditation on the Divine and the deeper meaning of the scrip- 
tures, the latter being the substance of the sophia with whom one isso 
intimately and intensely mated. The dualistic pattern of asceticism, noted 
in 34—35, is focused most intensely and personally in the Aieros gamos in 
68. The Therapeutae give up normal conjugal relations (their *mortal life" 
having ended) in favor of spiritual intercourse with divine Sophia, the 
substance, agent, and sponsor of their salvation, their *immortal and 
blessed life". 


IV. CONTEMPORARY DEVOTION TO [sis 

This pattern of spiritual marriage with a divine Savior was not confined 
to Hellenistic Jews and, later, Christians. The same or similar pattern 
occurs in contemporary devotion to Isis. Recent scholarship has drawn 
attention to the similarity between portrayals of Sophia and the traits of 
the goddess Isis, and suggests that the widespread cult of Isis must have 
influenced Hellenistic Jewish sapiential piety.?? More particularly, for our 
present purposes, devotion to Isis provides a pagan example, parallel to 
the Hellenistic Jewish material, of the intense and intimate personal 
relationship with a divine figure which includes sexual asceticism. Some 
of our best evidence indicates that in some cases initiation into Isis was 
not merely "rebirth" but was in effect a spiritual marriage with the 
corresponding abandonment of marital and/or other sexual relations. 
Many were those individuals who felt themselves fortunate enough to be 
chosen by *the Queen of heaven" for initiation into her mysteries. Public 


? See, e.g, Hans Conzelmann, Die Mutter der Weisheit, Zeit und Geschichte, 
Bultmann Festschrift (Tübingen 1964) 225; Reese, op. cit., 6-12, 36-49. 
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cults of [sis were well-known and widely established from early Hellenistic 
times.?? But our attention here must focus on one of the most remarkable 
personal religious phenomena of antiquity, the dedicated personal devo- 
tion to [sis portrayed by Apuleius in the autobiographical book 11 of 
The Golden Ass.?? 

Not only is Isis the agent of Lucius' salvation, but he feels himself 
personally cared for and loved by the goddess as well. He has been 
buffeted about in the form of a lowly and despised ass by the fickle and 
inexorable Fate. But Isis, Queen of heaven, natural mother of all life, 
supreme divinity, comes with solace, relief, and transforming salvation 
(11,1—16). Through her providence "the sun of his salvation" rises; she 
prolongs his life, makes it blessed and glorious (11,5-6). She is not just his 
Savior, rescuing him from the grip of Fate (11,15. 25). She also regenerates 
him, giving him new life (11,21. 24). Her attention, moreover, is constant 
and regular; she visits him each night in visions (11,19). 

Lucius responds with an intense emotional attachment to ([sis. 
Festugiére says there is no analogy to be found among the Greek mysteries, 
such as the Eleusinian. *Lucius feels that he is loved. He believes in the 
love of Isis. This faith of his is absolute. How could he zot be loved by 
Isis, when she herself sought him out in his misery."?? After his initial 
"salvation" he cannot bear to leave the temple when the other devotees 
return home. 


But I could not bring myself to move one inch from where I was; 
looking intently at the image of the goddess I bethought myself of all 
of the adventures I had had (11,17). 


?! Onthelsiscult in the Hellenistic and Roman world, Martin P.Nilsson, Geschichte 
der Griechischen Religion II (2nd ed., Munich 1961) 120—131, 624—639; R. Merkelbach, 
Isisfeste in griechisch-rómischer Zeit (Berlin 1963); Ladislaus Vidman, Isis und Sarapis 
bei den Griechen und Rómern (Berlin 1970) esp. chs. II, IIT, IV, VII: A.D. Nock, 
Conversion (Oxford 1933) ch. IX and passim; and the review article by Jonathan Z. 
Smith, History of Religions 11 (1972) 236-249. 

? A. J. Festugiére, Personal Religion among the Greeks and Romans (Berkeley 1965) 
ch. V, is a most sensitive and insightful treatment of "Lucius and Isis". For the 
reliability of Apuleius! descriptions of Isis and her cult, see Nock, op. cit., 149ff. The 
translations which follow draw on Festugiere and Jack Lindsay, 7he Golden Ass 
(Bloomington 1932) as well as Adlington in the Loeb edition. 

*? Festugiére, op. cit., 182. K. H. E. de Jong, Das antike Mysterienwesen 56—57, also 
emphasizes the close, exclusive personal relationships in the Isis religion. There is also 
evidence from the Isis inscriptions in Thessalonika (in /nscriptionae Graecae X. 2.1) 
which show a real warmth of personal piety (mostly 1st-2nd A.D.). 
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He remains for steadfast contemplation of the Goddess, seeking and 
enjoying visions and communications from her. 


As soon as I could, I went again before the face of the Goddess, I made 
my lodgings within the temple precinct, and entirely shared the life of 
her priests and was an inseparable worshipper of her great godhead 
(11,19). 


He is eventually initiated into her mysteries, in which he passes through a 
cosmologically symbolic death to be reborn and dramatically revealed as 
the sun, 1.e., the consort of Isis.?! Even then, it is only with great difficulty 
that he can tear himself away from her presence in the temple: 


But I could hardly bear to break the ties of intense affection that bound 
me to the place. Prostrating myself before the Goddess and watering 
her feet with my tears, I addressed her, gulping back the sobs that 
disturbed my articulation (11,24, Lindsay). 


Lucius does manage to depart the temple, and eventually re-enters more 
ordinary social and professional life. But he does two things which 
indicate his continuing spiritual love for Isis. He becomes a daily worship- 
per at her temple in Rome, nothing mattering to him so much as this 
daily supplication to the goddess. Most importantly, since Isis had com- 
manded him to keep her remembrance "fast as in his heart's deep core", 
he now nurtures an inner devotion to his Savior and true love. 


So I shall try the only thing which a devotee, though poor in all else, 
can: I shall always keep Thy divine appearance and Thy most holy 
godhead locked in the privacy of my heart and shall conjure them up in 
my imagination (11,25). 


Lucius' intimate relation with Isis 1s ascetic. The continuing favor of 
Isis, in fact, is contingent on this ascetic aspect of his dedication. 


More, if you are found to merit my love by your dedicated obedience, 
religious devotion, and constant chastity, you will discover that it is 
within my power to prolong your life beyond the limits set to it by Fate 
(11,6).?? 


*! "This pattern of death and spiritual marriage in the initiation into Isis is strikingly 
parallel to the individual bridal mysticism of *death as spiritual marriage" which Rush, 
op.cit., finds focused in the Christian initiation rite of baptism. 

$?? CTenacibus castimoniis in 11,6; cf. castimoniorum abstinentiam in 11,19. Festugiére, 
Personal Religion ... nt.32, pp.162-163, demonstrates that *castimonia in the plural 
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The rigor of the discipline required by Isis even makes Lucius hesitate 
before initiation (11,19). In the most recent general survey of asceticism 
in antiquity and the early church, Lohse concludes that sexual asceticism 
must have been widespread in the Isis cult, it being witnessed by both 
pagan and Christian writers. Lohse thinks that sexual asceticism may have 
been a religious duty for the priests and priestesses of Isis.?? Most 
interesting with regard to the practices among the Corinthians of separating 
from wives or husbands is the report by Tertullian that priestesses of the 
African Ceres (Isis) freely give up their marriage, and thenceforth deny 
any contact with males, including kissing their own sons.?^ The case of 
Lucius, which is surely an autobiographical expression of Apuleius him- 
self, is even more striking. Here an ordinary initiate and devotee feels a 
deep emotional attachment to Isis. He has been given new life through her, 
has been dramatically initiated and portrayed as her consort. He cherishes 
her divine image in his innermost heart?? and continues his daily contact 
with her long after his extremely intense initial devotion and habitation 
in her temple. In complete contrast to the wantoness of his earlier life, he 
now leads a life of exclusive devotion to his goddess. 


V. SOPHIA AND ASCETICISM IN EARLIEST CORINTHIAN CHRISTIANITY 
Spiritual marriage with Sophia seems to underlie one of the earliest 
cases of asceticism in a Christian" community, that addressed by Paul in 
] Corinthians. It is sometimes suggested that the asceticism Paul deals with 
in 1 Corinthians 7 is rooted in a realized eschatology.?9 This interpretation 
of the Corinthian situation finds in the Corinthians! language behind 


without any associated determinative, seems at least to include also abstinence from 
sexual intercourse, and this is, after all, the primary sense of castimonia (cf. Livy XXXIX, 
9.4)." He also argues, on the basis of the context of Lucius' devoted life to Isis in her 
temple and the contrast with the profligacy of his earlier life, that Lucius' dedication and 
discipline included sexual abstinence. See further, on the chastity of the priests of Isis, 
K. H.D. de Jong, op.cit., 56f, 69ff. 

33 Bernard Lohse, Askese und Mónchtum in der Antike und in der alten Kirche 
(RKAMP 1, Munich & Vienna 1969) 38. 

?^ "Tertullian, De exhortatione castitatis 13,2. 

35 A motif of spiritual marriage picked up both by Christian mysticism and by 
romantic love. 

3€ Recently, for example, David R. Cartlidge, 1 Corinthians 7 as a Foundation for 
a Christian Sex Ethic, Journal of Religion 55 (1975) 227ff.; Wayne Meeks, op.cit., 199, 
202. Niederwimmer, op.cit., 75, sees less the Corinthian asceticism than the (supposed) 
Corinthian libertinism as an expression of a radical *enthusiasm"; but he neither 
demonstrates the presence of this enthusiasm in Corinth nor explains what the 
enthusiasm is, other than "gnosticizing". 
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1 Cor. 15,12 and 4,8 an expression of a spiritually realized resurrection 
such as that expressed in 2 Tim 2,18.?? But Paul says explicitly in 1 Cor. 
15,12 that some of the Corinthians were denying the resurrection of the 
dead, and in 4,8 the "already" is Paul's own formulation. In his discussions 
of the ethical problems which have emerged in the Corinthian community 
(1 Cor. 6-10) Paul significantly gives no indication whatever that any are 
related to a *realized eschatology". Indeed in 1 Cor. 7,23 ff it is Paul who 
argues for a qualified asceticism on the basis of the imminent eschatolo- 
gical crisis, an odd tactic if he were concerned about an overly zealous 
eschatological enthusiasm. 

The hypothesized realized resurrection in Corinth is usually seen as 
based in a baptismal experience of dying and rising with Christ, as in 
Col. 2,12f and Eph.2,5-6. But the Corinthians hardly understood their 
baptism so Christocentrically. As Meeks points out, theirs was a baptism 
of sophia, and as Koester makes clear, they did not identify Sophia and the 
exalted Christ.?3 The Corinthians, rather, according to 1 Cor. 1,13 (and 
10,2) are thinking of a baptism of sophia by or into the name of their 
particular apostle or wisdom teacher. Moreover, it is quite clear that the 
divisiveness in the community and what Paul sees as the arrogance of 
some are connected with their devotion to Sophia,?? which Paul rejects in 
] Cor. 1-4. It would appear than that the focus of the Corinthians' faith 
is the divine Sophia, and that the ascetic separation of husbands and wives 
advised against in 1 Cor. 7 should be viewed in this connection. 

It has also become increasingly clear that the background of the 
Corinthians! devotion to Sophia is the particular tradition of Hellenistic 
Judaism represented by Philo and Wisdom.^? Considerable agreement 


*! Ernst Kásemann, On the Topic of Primitive Christian Apocalyptic, in: 
Apocalypticism, ed. Robert W. Funk (New York 1969) 119f; James M. Robinson, 
Kerygma and History in the New Testament, in: 7he Bible and Modern Scholarship, 
ed. J. Philip Hyatt (Nashville 1965) 123-124; Julius Schniewind, Die Leugner der 
Auferstehung in Korinth, in: Nachgelassene Reden und Aufsáütze (Berlin 1952) 273. 

33  Meeks, op. cit., 202; Helmut Koester, review of Wilckens, Weisheit und Torheit, 
in: Gnomon 33 (1961) 590—595. 

*? Clearly argued by Wilckens, Weisheit und Torheit (Tubingen 1959), although the 
Corinthian situation must be understood more in terms of Koester's incisive critique, 
Op.cit. 

* Helmut Koester, GNOMAI DIAPHOROI: The Origin and Nature of Diversi- 
fication in the History of Early Christianity, Harvard Theological Review 58 (1965) 311; 
Dom Jacques Dupont, Gzosis (Paris 1949) 172-180; Birger Pearson, The Pneumatikos- 
Psychikos Terminology in 1 Corinthians (SBL Monograph Series 12, Missoula, Montana 
1973) chs. 3, 4, 5; R. G. Hamerton-Kelly, Pre-Existence, Wisdom and The Son of Man 
(Cambridge 1973) esp. 138-142. 
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has developed concerning the particular language and principles in 
] Corinthians which represent the Corinthians' religious point of view. 
Nearly all of these terms, principles and ideas of the Corinthians are 
extensively paralleled in Philo's writings and in Wisdom.?! Perhaps the 
most striking passages where most of these terms and ideas come together 
are Wisdom 7-10; Mig.28-40; Her.247-283; Post.124-129; Abr.255- 
276; Virt. 179-180; 212-219; Q.E. 2,39-40. Because these language paral- 
lels are so extensive and comprehensive it 1s possible to use Wisdom and 
Philo as an analogy from which to understand the Corinthians whom 
Paul is admonishing. For, although we have somewhat fragmentary 
evidence in 1 Corinthians, in Wisdom and Philo all of these terms and 
ideas can be seen to be expressions of the same consistent religious view- 
point. Although a concrete link is hardly necessary, there happens to be 
one in the person of Apollos. From what Paul says, in however concilia- 
tory a tone (1 Cor. 3,5-15; 4,6), Apollos' ministry in Corinth has clearly 
generated the excitement about Sophia and exalted spiritual status — and 
he is known from early Christian tradition as a Jew from Alexandria, 
eloquent and well-versed in the scriptures (Acts 18,24). 

The vortex of this whole Corinthian pattern of religious thinking 1s the 
divine figure Sophia. She, as spiritual food and drink and the spiritual 
rock (1 Cor. 10,3-4),*? as gnosis of theological truth (1 Cor. 8,1. 4),4?1s the 
very content of salvation. As the guide through the spiritual exodus 


^ Many of these terminological parallels have been noted by the commentaries, 


but none of the studies of 1 Corinthians have pursued a systematic analysis of the 
possible interconnections of these terms and traditions. This is ironic, since the same 
passages in Wisdom or Philo can be cited as "parallels" for different terminology from 
different points in 1 Corinthians. Thus it is clear from Leg. AI. 1,88—95, for example, 
that the contrast between two types of men, heavenly and earthly (1 Cor. 15,45ff.) is 
equivalent to the distinction between two levels of religious status, the perfect" vs. the 
"babes", etc. (1 Cor. 2,6-3,4). Or, in Plant. 62-72, the wise man who, by possession of 
Sophia, possesses all things including true wealth and kingship (1 Cor. 1,26; 4,8; 3,21), 
whose lot is heavenly as opposed to earthly (15,46f), also possesses knowledge that 
"God is One alone" (8,4). 

*?? Paul, borrowing the Corinthians' symbols here, in order to qualify them sharply 
in 10,5-13, has surely just substituted Christ for Sophia in 10,4. On Sophia as spiritual 
food and drink, see Sac. 86; Her. 191, 79; Fug. 137-139, 177-202; Leg. All. 3,162-173. 
For Sophia as the rock, see esp. Leg. A/l. 2,86; Det. 115-117; Som. 2,221-222. 

53 Cf.generally: Wisdom 7,17; 10,10; 15,253; Leg. AI[. 3,46—48. 126; Quod Deus143; 
knowledge that "God is One", etc., Spec. Leg.1,30; Opif. 70-172; knowledge about 
non-existence of other gods and idols: Wisdom 13,1; 14,22; 15,2—3; Dec. 7-8; Spec. Leg. 
1,15-30. 
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(1 Cor. 10,1—2),** and as the Spirit who inspires prophetic ecstasy (1 Cor. 
12,7-10; 14,1-14),45 Sophia is also the means or agent of salvation. Sophia 
provides those who know or possess her with an exalted, secure and 
indelible spiritual status. They become wise, perfect, immortal, kingly, 
wealthy, powerful, nobly born, etc., as opposed to the inferior status of 
the babes or earthly men (1 Cor. 1,26; 2,6-3,4; 4,8-10; 15,46—50).46 Not 
mentioned by Paul in 1 Corinthians but integral to this same religiosity 
focused on Sophia in Wisdom and Philo, are the images of Sophia as the 
divine place where the wise dwell, as divine light, and as the divine lover 
or spouse of the wise.?? Is it conceivable that the Corinthian pneumatikoi 
also thought in terms of a spiritual marriage with Sophia and that this is 
related to their asceticism? 

Even more striking than the similarities in religious language between 
the Corinthian spirituals and Wisdom and Philo are the extensive parallels 
between the Corinthians and the Therapeutae. These parallels, moreover, 
are the more important since we have here not merely linguistic similarities 
but an actual Hellenistic Jewish group devoted to Sophia and individually 
practising an asceticism related to spiritual marriage with Sophia. The 
Corinthians apparently drew spiritual edification and even a kind of 
spiritual security from the higher meaning of sacred scripture, and con- 
centrated in some way on celebrating or learning from the Exodus 
symbols spiritually understood (1 Cor. 10,1-4 and the implications of 
Paul's warning in 10,5-13; cf., Vita Cont. 25-31; 78; 85-88). Although 
their "spiritual gifts" were a divisive rather than a cohesive force for the 
community as a whole, some of the Corinthians, like the Therapeutae, 
were enjoying ecstatic experiences and revelation of wisdom or interpre- 
tation (1 Cor. 12,8-10; 14,2-4. 26-27; cf., Vita Cont. 12; 25-31; 83-88). 
The Corinthians also display a dualistic division between body and soul 
whereby the soul as the true self has transcended mortal and earthly 
matters such as the body and enjoys the immortality and perfection 
appropriate to its heavenly status (1 Cor. 15,12. 45 ff.; 4,8-10; 2,6-3,4; 


4 JSirach 24,4; Wisdom10,15—21; Mos.1,166; Philo interprets the central symbols 
of the exodus story as referring to Sophia/Logos. Cf. the *royal way", Post. 101—103; 
Quod Deus140—180. On the latter, Joseph Pascher, op.cit., and Ulrich Wilckens' article 
on sophia in TDNT 7, 5001ff. 

4 Cf, Wisdom7,27; 8,8; 9,17; Her.249—266; Spec. Leg.4,49; Gig.47; Quod Deus 
1-3; Fug.166. 

46 Cf, Wisdom7,8. 11; 8,3. 5. 10. 17-18; Mig.28-40; Som.2,215. 242-254; 
Sob.55-57; Her.313—-315; Leg. A1l.1,90—95. 

^  Mig.28-30. 39-40; on the spiritual marriage with Sophia see section I above. 
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cf. Vita Cont. 13; 34). This is all related to a sexual asceticism being 
practiced by at least some, who have left their spouses or are remaining 
unattached, believing that "it is well for a man not to touch a woman" 
(1 Cor. 7; cf., Vita Cont. 13; 18; 68). As with the Therapeutae, and in 
contrast to the usual situation in Jewish groups, women play a prominent 
part, sharing in the ecstatic experiences and spiritual gifts as well as in 
the practice of asceticism (1 Cor. 11,5; 14,3435; 7,2-3. 8. 10).48 It would 
appear, finally, that the focus of these Corinthians' religiosity is the divine 
Sophia; that is, all of these other features of their spiritual substance and 
religious practices are aspects of or benefits of their relation with Sophia. 

From the analogies in Philo and Wisdom, and especially that of the 
Therapeutae, the relation between the Corinthians! devotion to Sophia 
and their sexual asceticism emerges quite clearly. The spiritual marriage 
with Sophia, so prominent in the analogous cases, provides the connecting 
link.4? Some of the Corinthian pneumatikoi had come to believe that 
"it is better not to touch a woman" since the true intercourse was a 
spiritual one with Sophia. Some of these persons were apparently shifting 
their marital relationships from an earthly plane, which included sexual 
activity, to an exclusively spiritual plane, with sexual asceticism (implied 
in 1 Cor. 7,5-6, as well a 7,1). Some were even, like the Therapeutae, 
separating from wife or husband - becoming widows or widowers to 
mortal matters in order to achieve a heavenly marriage of immortality 
with Sophia (1 Cor. 7,10-11. 27a).99 The Philo passages cited above 
(e.g. Spec. Leg. 2,30; Q.E. 2,3; Cher. 42-52) illumine how these Corinthians 
probably understood their relationship with Sophia: 


4 '[he community of Therapeutae - in which women (1) have equal participation 
with men, including ecstatic expression, and (2) are ascetically separated from husbands 
and/or are ascetic virgins, and (3) are devoted to Sophia as divine agent and content 
of their salvation — thus provides a far better and more complete parallel to the 
Corinthians' religiosity (discerned through 1 Cor.1-4; 7; 12-14) than the "realized 
resurrection" explanation derived from comparison with the "heretics" opposed in 
2 Timothy. Niederwimmer, op.cit., 220, curiously ignores this ascetic Jewish group. 

* ]t is quite striking in comparison with the Corinthian situation that Wisdom 
describes the intercourse with Sophia in language virtually identical to that used by the 
Corinthian spirituals to describe Sophia and the special status she imparts. Especially 
in Wisdom 8,2-18 it is evident that much of the other key soteriological terminology 
coheres around the marriage with Sophia as the central image. 

$9 By discerning more precisely the particular religious orientation and motivation 
of the Corinthians! asceticism perhaps ground work can be laid for more precise 
discussion of the asceticism which Paul favors in a qualified way and on the basis of 
a very different orientation and motivation. 
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the soul cannot have dealings with any of the body's friends while it 
spends its days in the house of Sophia. For then it is nourished by food 
more divine, which it finds in all knowledge, and for the sake of this it 
actually disregards the flesh. 

Leg. All. 3,152 


VI. THE BACKGROUND OF INDIVIDUAL SPIRITUAL MARRIAGE WITH CHRIST 

The Corinthian asceticism would appear, therefore, to be rooted in the 
same pattern of spiritual marriage as that in Wisdom, Philo's writings, 
The Golden Ass, and among the Therapeutae. Although modern scholars 
apply the concept of "sacred marriage" somewhat broadly, to cosmic 
forces and divinities as well as to human relationships,?! the pattern 
delineated above involved the particular relationship of a human soul with 
its divine Savior. It was celebrated in a special rite of initiation, as in the 
case of Lucius with Isis, but the relationship was one of the perpetual 
mystical intercourse. This pattern involved not the spiritualization of sex, 
in which ordinary sexual relations are understood as symbolic of higher 
religious realities,9? but the sublimation of sex, including abstinence from 
ordinary sexual relations. For Philo, the Therapeutae, and the Corinthians 
this sublimated intercourse with the divine Sophia elevated the human self 
into an immortal ethereal existence. For the Therapeutae, Lucius, and 
apparently for some of the Corinthians, such a spiritual marriage was total 
and exclusive, hence required a sexual asceticism on the worldly level, 
even to the point of leaving one's spouse or, for Lucius, totally abandoning 
his earlier promiscuous activities. Indeed, given the marked cosmological 
and anthropological dualism in Wisdom and Philo — whereby the true 
self is the soul or mind and the body is other?? — it is not surprising that 
the intimate bond between the soul and Sophia would lead to asceticism. 

Despite Paul's opposition to spiritual marriage with Sophia — or perhaps 


31 See standard literature such as Mircea Eliade, Sacred and Profane (New York 
1961) 146, 170—171; and Gerardus Van der Leeuw, Religion in Essence and Manifestation 
(2 vols., Harper 1963) 1, 199—201, 369-370. The Greek term Aieros gamos, of course, 
refers to a ritual action as used in the "history of religions". In Biblical scholarship the 
term is applied, for example, to the interpretation of the Song of Songs with reference 
to God and Israel and to Ephesians 5,22-33. See Schlier, Hieros Gamos, op.cit., 265-276; 
and Niederwimmer op.cit., 134—137, and the literature cited there. 

3? Asamong the Lurianic Kabbalists at Safed, Israel, in the 16th and 17th centuries 
see Gershom Scholem, On the Kabbalah and Its Symbolism (New York 1960) 139—145. 

33 For a general discussion of this legacy of classical Greece to Western culture, see 
Paul Ricoeur, 7he Symbolism of Evil (Boston 1969) Part II, ch. IV ; and Dodds, Pagan 
and Christian, esp. 29 ff. 
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partly because of his attempt to replace Sophia with Christ (1 Cor. 1,24; 
8,6; 10,4) — it became a prominent Christian soteriological and mystical 
symbol. In a paradigmatic incident in the Acts of Thomas (1,10—-15), a 
writing probably independent of Pauline influence, where the young 
couple do not consummate their marriage in "filthy intercourse", but give 
themselves entirely to Christ, the bride says: "I have had no intercourse 
with a short-lived husband ... because I am yoked with the true man." 94 
Among the Church Fathers Origen provides the first well-developed 
expression of individual Christian spiritual marriage, including an appeal 
to Pauline texts such as 2 Cor. 11,2, now individualistically interpreted. 
As Rush points out, he applies the Song of Songs not just to Christ and 
his Church but to the individual marriage of the soul with Christ the 
Logos as well. Standing near the beginning of the same tradition which 
Bernard would draw on nine centuries later, Origen writes: 


Let us bring in the soul whose every desire is to be joined in fellowship 
with the Word of God and to enter into the mysteries of His wisdom 
and knowledge, as into the chamber of a heavenly bridegroom. The 
soul ... prays that her clear and virgin mind may have the light of the 
illumination and the intercourse of the very Word of God ... (The soul 
says) in prayer to God, Let Him kiss me with the kisses of His mouth. 

Comm. on Song of Songs 159 


It may be stretching things, however, to claim that *he is the father and 
creator of bridal mysticism".56 Following Origen, individual mystical 
marriage with Christ accompanied by asceticism became a dominant 
pattern of Christian spirituality, especially in monasticism. The ground 
had been well-prepared, however, by the long-standing practice of 
spiritual marriage with Sophia-Logos among Hellenistic Jews and even in 
earlier Christian communities which, like Origen later, were strongly 
influenced by Hellenistic Jewish traditions. Moreover, in this devotion to 


9 "he Acts of Thomas, in Hennecke-Schneemelcher, New Testament Apocrypha 
(2 vols., Philadelphia 1965) 447—450. Although it is extremely difficult to reach a precise 
interpretation of the references and allusions to *the mystery of the bridal chamber" in 
the Gospel of Philip, it would appear to belong to this same pattern of spiritual marriage 
with the divine mate. Spiritual impregnation of the feleios is by a sacred kiss (Gospel of 
Philip, transl., R. McL. Wilson [New York 1962] logion 31; cf. 55) and actual cohabita- 
tion is rejected (73;126). See Meeks, op.cit.,189—191. 

55 Origen, /n Canticum 1,1 (GCS 8); translation following R.B. Tollinton, 
Selections from the Commentaries and Homilies of Origen (London 1929). 

5$ Cf. Rush, op.cit., 82. 
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a Savior as one's divine spouse we see one significant theological self- 
understanding of the asceticism which, as Dodds suggests, begins "further 
back", before the third century. 

Such asceticism may well be a *neurosis", as Dodds charges. But their 
*neurosis" surely had a very positive, even therapeutic significance for the 
ascetics themselves. As we know from literature of the Hellenistic-Roman 
period such as 7he Golden Ass or Gnostic treatises, external reality, the 
world of society, politics, and even the cosmos, was experienced as hostile 
and threatening.?7 What is more, with weakened support from tribe, 
community or other social group to help hold them together personally, 
individuals found it difficult to understand and control various "internal" 
forces, such as bodily passions and "appetites". As Jonas points out with 
regard to Gnosticism, these internal forces really correspond to the 
unreliable chaos of forces invading from the outside.?8 To maintain some 
form of conscious individuality or identity over against powers threatening 
from within and without it was necessary for the self to generate power 
of its own and to find security in a transcendent source. 

Paradoxical as it may seem, both libertinism and asceticism work 
toward the same end, generation and concentration of one's spiritual 
power over against a hostile environment.9? Libertines demonstrate that 
they are so strong as to be unaffected by ordinary requirements, thus 
manifesting that they have overcome the oppressive order. Ascetics 
seemingly take the route of self-deprivation, a renunciation of power. But 
this self-deprivation in sexual relations, eating habits, etc., makes possible 
an intensification of the ascetic's spiritual forces. Deprivation on the 
worldly level is experienced as personal transcendence on the spiritual 
level. Asceticism, moreover, is closely connected with other means of 
achieving transcendent power such as ecstasy,9? as appears in the cases of 
the Corinthian pneumatikoi and the Therapeutae. Philo's comments about 
the change of marital status (Q.E.2,3; Cher. 50), the practices of the 
Therapeutae, and Lucius! emotional outpouring of devotion all express 
how such an asceticism can generate the power necessary for spiritual 


9? On such characteristics and effects of Hellenistic-Roman civilization, see Dodds, 
op.cit., chs. I-II; and his 7he Greeks and the Irrational (Berkeley 1951) ch. VIII; 
A. D. Nock, op.cit., chs. VIIT-IX; and Hans Jonas, 7he Gnostic Religion (Boston 1958) 
ch. 1. 

58 "That is, what Jonas, op.cit., 281—282, says of the later, more extreme case of 
Gnosticism holds for the earlier situation as well. 

$$? Van der Leeuw, op.cit.,456—457. 

99 ]Jhid.487. 
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transcendence and security. Similarly, by virtue of their intimacy with 
Sophia the Corinthian spirituals are *powerful", *of noble birth", and 
"reigning like kings", in utter contrast to their previous status (1 Cor. 
1,26f; 4,8-10). For a transcendent security is found in the form of a caring 
divine figure who loves the soul and to whom the soul responds with love 
and devotion. 

The individual who entered spiritual marriage with Sophia, Isis or 
Christ thus gained a transcendent inner strength, a secure basis from 
which to fight against threats from both within and without. Lucius was 
able to overcome his own lust and the fickle fortunes of Fate. The sophos 
in Wisdom or Philo was able to resist the debilitating weight of the body 
and to escape the corruptible contingencies of the material historical 
world in general. Some, such as Lucius (Apuleius?) and Philo, were then 
able to function adequately in the world (e.g., Lucius as a lawyer in Rome, 
Philo as a leader and emissary of Alexandrian Jews) even if they were not 
of the world. They could function in the world of affairs even though they 
could not really share in shaping their own destiny. Others, such as the 
Therapeutae and the later Christian monks, simply removed themselves 
from interaction in ordinary social affairs. 

Paul objected to the Corinthians' devotion to Sophia because it was 
individualistic, arrogant and divisive (1 Cor. 1-4). He insisted that the 
primary purpose of spirituality was to edify the community and that the 
primary spiritual gift was a socially oriented agape with communal 
extension. Dodds, indeed, suggests that it was this cultivation of commu- 
nity among otherwise isolated and threatened people that accounted for 
the growth and success of the Christian movement.9! Paul's successors 
such as Origen, far from following the apostle in rejecting devotion to 
Sophia (Logos) and the corresponding asceticism, actually embraced 
individual mystical marriage with the Logos. But they did, in effect, 
come to a compromise or synthesis by understanding the individual bridal 
mysticism within the larger context of the mystical union of Christ and his 
bride the Church. 


Boston, Mass. 02125, University of Massachusetts 


9!  Dodds, Pagan and Christian, 136-138. 
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ALEXANDER DER GROSSE BEI FULGENTIUS UND 
DIE HISTORIA ALEXANDRI MACEDONIS DES ANTIDAMAS* 


VON 


CHRISTOPH STÓCKER 


Der Mythograph Fulgentius gibt in seinem weltgeschichtlichen Abrif 
De aetatibus mundi et hominis (164,10ff. Helm) eine Darstellung der 
Alexandergeschichte, die von der Forschung bisher nicht sonderlich be- 
achtet wurde. Vor über hundert Jahren hat A. Reifferscheid eine Reihe 
von Motiven dieser Passage zu Recht auf den lateinischen Alexander- 
roman des Valerius zurückgeführt.! R. Helm wies dann besonders für die 
historischen Ereignisse die Abhángigkeit des Fulgentius von den Historiae 
adversum paganos des Orosius nach.? Danach wurde die Stelle nicht 
mehr behandelt. G. Cary gibt nur einen allgemeinen Hinweis auf die Be- 
deutung der Stelle für die Alexanderlegende, náhere Erlàuterungen fehlen 
jedoch.? Der folgende Beitrag soll hier anknüpfen. 

Wir geben zuerst den Text nach Helm und notieren dazu nur, wo wir 
von seinem Text abweichen. Die darauf folgende Übersetzung soll nicht 
nur unser Textverstándnis dokumentieren, sondern auch die vielgeschol- 
tenen Stileigentümlichkeiten des Fulgentius,^ soweit móglich, widerspie- 


* Für fachkundigen Rat danke ich Prof. Dr. Udo W.Scholz (Würzburg), Prof. Dr. 
H. v. Thiel (Kóln) und Wiss.Ass. W. Taegert (Würzburg). 

1 A.Reifferscheid, RAM 23 (1868) 142. 

? R.Helm, Philol. 56 [—- N.F. 10] (1887) 253 ff.; vgl. RhM 54 (1899) 116 und Helms 
Ausgabe des Fulgentius (Stuttgart 1898 — Stuttgart 1970) z.St. 

3 G.Cary, The Medieval Alexander (Cambridge 1956) 369; eine englische Überset- 
zung, die der schwierigen Stelle nicht im mindesten gerecht wird (vgl. die Rezension von 
R. T. Bruére, CPh 68 [1973] 143ff.)), bietet L. G. Whitbread, Fulgentius, the Mytho- 
grapher (Ohio 1971); für Whitbreads Übersetzungsfehler vgl. Anm. 6, 9, 10, 11, 12, 14, 
24:39; 

^ Fulgentius vermeidet in diesem Kapitel den Buchstaben ,k', eine ,lexikalische 
Selbstkastration (Skutsch, Art. Fulgentius, RE 7 [1910] 221), die mitzumachen die 
Kráfte eines jeden Übersetzers überfordern dürfte. Da? derartige Sprachspielereien 
auch heute wieder Anhánger finden, beweist der Roman ,,La Disparition von Georges 
Perec, in dem der Buchstabe ,e* vollkommen vermieden ist. Der Stil des Fulgentius, 
dem man zugute halten muf, dab er nicht in seiner Muttersprache schreibt, wird zu 
Recht scharf kritisiert; es genüge hier ein Urteil: ,,Ein willkürlich zusammengestoppel- 
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geln. Die Erláuterungen schlieflich sollen, unter weitgehender Ausklam- 
merung der stilistischen und sonstigen Fragen, vor allem die Quellen des 
Fulgentius untersuchen. 

Da Fulgentius im Rufe steht, Motive und Zitate zu erfinden, um mit 
ungewóhnlicher Belesenheit zu prahlen;,? führen wir, wo direkte Quellen 
nicht zu ermitteln sind, auch Stellen aus der Literatur an, die bestimmte 
Motive für die Zeit vor Fulgentius, das heiBt vor dem 6. Jahrhundert n. 
Chr., belegen. Nur wo dieser Nachweis nicht móglich ist, sind wir zu der 
Annahme berechtigt, Fulgentius habe ein Motiv oder Zitat frei erfunden. 


I. TExT 
Helm 

164.10 Ea igitur tempestate fortuna quodam aestu turbulentiae graui- 
data in. paruo Macedonum regno clarissimum peperit nefas. 
Namque Alexander dubia sub opinione Philippi Macedonis filius 
incerti patris crimine maculatus exsurgit. Quidam enim ferunt, 
15 Dictanabum uaporante | libidine, clandestino Olimpiada magico 
conpressisse figmento, alii quod draconis squamiferi fermentante 
conplexu uirulentum ediderit grauidata puerulum. Sed quid his 
opus est: ex quo Philippi in hoc negotio uacillauit auctoritas 
20 patris, nulla nominum inuentio opus est ad ornandum | adulterium 
genetricis. Habere enim non dicitur uirum cui suppetunt multa 
nomina maritorum. Hic ergo quamuis patre tyrannice crudeliter- 
que regnante ampliatum Macedonum regnum susceperit, tamen 
ultra mundi terminos aestuans insatiabile imperium protelauit ; 
25 non contentus | in id quod pater crudeli tyrannide peruaserat, sed 
mundum sibi breuiorem aestimans ultra saeculum aliquid. ex- 
quirebat. Et prinum quidem Babilonicum regnum arripuit mille 
165,1] annorum dominatu fulcitum, tot triumphis ac totius | orbis 
uictoriis enthecatum. Illuc etenim et Israhelitica confluxerat 
gloria et Aegyptiaca olim famosa conmigrarat potentia, illuc 


ter Wortschatz, eine Verletzung der grammatischen Grundregeln, die Trennung der 
zusammengehórigen Worte, ein Jagen nach Figuren und rhetorischen Pointen machen 
die Lektüre dieses Schriftstellers zu einer wahren Hoóllenpein* (M.Schanz-C. Hosius- 
G. Krüger, Geschichte der rómischen Literatur, HdAW 8, 4, 2 [München 1920] 203). Zu 
grammatischen und lexikalischen Fragen vgl. O. Friebel, Fulgentius der Mythograph und 
Bischof (Paderborn 1911); die letzte zusammenfassende Darstellung über Fulgentius 
gibt J. Daniélou, Art. Fulgentius, RAC 8 (1972) 633ff. 

9 Vgl. Skutsch, Art. Fulgentius, RE 7 (1910) 219ff.; Skutsch muB jedoch einráu- 
men, daf) Fulgentius auch authentische Zitate bringt. 
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Spartana, illuc Athenaica atque insuperabilis uirtus deuoluta 
cesserat Scytica. De quo regno ja | uicies milies centum octoginta 
milia tribus proeliis cesa feruntur nec tamen tantae cladis sensit 
Babilonia detrimentum. Quis ferat haec, domine Deus meus, 
totius orbis ineffabilis conditor. Deficit supputatio morientum in 
numero: aerumnae locus Partiaco non paruit regno. Si inaesti- 
mabile est | quod una prouincia perdidit, quis tua, orbis, opera 
sufficiens enarrabit. Igitur Alexandri rapidos regnandi ad cupi- 
ditatem animos tantae inmensitatis multitudo non terruit, sed 
indubitanter pugnam insperatam arripuit, et insperato uictoriam, 
dubitatam inuenit. Uincit in parvo | quibus sufficere non poterat 
numerando; «*»superat effugatum, sequitur fugitiuum, inuenit uul- 
neratum aureo catenarum ligamento constrictum. Praebet inanem 
misericordiae sepulturam illi, filias etiam quas sorores «*» Iuste 
quidem ille uitam perdidit, regnum amisit, qui maternum uiolans | 
sacramentum suum se maluit esse uitricum, patrem etiam germa- 
narum; nec puduit illuc partem turpissimam libidinans obicere 
corporis, unde primum prodierat imago nascentis. Post haec 
regni etiam Persici uictoria non contentus, quo totius mundi 
confluxerat dominatus, qui posset et uniuersas auaritiae saturare 
uoragines — et | nihil ultra post hunc quaereret qui etiam aliquando 
saturari non posset -, tamen Indicos fines ante cuiquam inaccessos 
sollicitat et ignotos nostro saeculo fines ardenti | cupiditate pene- 
trat. Et primum quidem feras in aciem belli propositas statuarum 
aere succenso debilitat et ignitis amplexibus rabidas fugat. Post 
haec Poro Indico rege captiuo Fasiacas primus inuadit latebras. 
Illic aurum | fastiduit Macedo qui saturari non potuit toto orbe 
possesso. Dehinc nudos Bragmones, exustos Eoas, Foebeos 
Pass«y»adras, Caucasii montis incolas, Drancas et «E»uergetas, 
Hyrcaniae populos, Corasmos et Daas, Oceanitides quidem 
Amazonas ut ferus adit, ut inportunus prouocuit, ut praedo 
per[uasit ; incognitam quoque saeculis Meroen et ultra Sieneticos 
uapores Falernis liquoribus ruptuantem inpatiens penetrat; 
Candacen Aethiopicam, quamuis praeceps, non tamen securus, 
sollicitat; Atlanteas Niliaci liquoris diffusitrices cataractas intre- 
pidus exspectat. Quid dicam  per|itemtata Maeotide inertes 
«bthirofagos, asperos antropofagos, nudos etiam ictiofagos laces- 
sisse. Solis quoque ac Lunae loquentia nemora regis ipsius 
interitum praedicantia laboriosus inuestigator accessit. Et quid 
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pluribus: nulla secreta mundi misteria, nulla gens abstrusis 

20 terrarum | angulis exulata, nulla Oceani semotior insula Atlantei 

marginis aestu roriflua, quae non Alexandrum aut dominum 

timuit aut repentinum expauit aut praedonem inuenit. Quisnam 

est, domine Deus meus, hominum tam inconsideratus appetitus. 

25 Lassatur peragrando mundus, | non erat iam quod humanis 

167,1 ostenderet oculis, et auaritiae | non saturatur affectus. Paruum est 

uisu quaerenti Alexandro quod fecisse suffecerat Deo; posset et 

in caelum ascendere, si aut natura pinnarum concessitet aut 

semita. Et quia mundum peragrando paruum sibi esse credidit, 

5 ideo tribus | contentus sepulchri cubitis obdormiit. Discat ergo ex 

hoc humana natura nihil esse de potentia praesumendum, ex 

quo mors communiter heres est potentum et pauperum. Ulidit 

enim et Áethiopicas uires et Atlanticas moles et Foebeos ignes 

10 et Scythicas glacies. Sed quid profuit | omnia inuicta uincere et 

serulli uenone succumbere. Huius actus huiusque mortem qui 

semper mente considerat, moriturum se esse non — credat; 

numquam enim mortis malo terretur qui alieno malo considerato 
corrigitur. 





164,14 f. Dictanabum vaporante libidin«e» conieci: dictanabü vapore libidinis S: 
dictanabo vaporante libidinis H: Nectanabum vaporante «ardore» libidinis 
Helm dubitanter. 

164,16  squamiferi Taegert: squamifero codd. 

165,4 (a) seclusi. 

165,15 A lacunam indicavi. 

165,17 — fortasse: inanis. 

165,18 illi conieci: illo codd.; lacunam explere conatus sum coll. Fulg. 165,20 et 
Oros. Hist. 3,17,7: filias etiam quas sorores «suas esse ille maluit crudeli 
captivitate retinebat.» 

166,6 Pass«y»adras conieci coll. Oros. Hist. 1,2,46. 

166,7 «E»uergetas suppl. Reifferscheid. 

166,8 Oceanitides conieci coll. Oros. Hist. 1,2,50: Ocionitidis codd. 

166,10 — fortasse: ultra Siene«n» fticos]. 

166,12 . nondeleri iubet Scholz. 

166,15 «f thirofagos supplevi coll. Plin. N.h. 6,4,14. 

167,12 credat obscurum, fortasse: tremat vel metuat. 


II. ÜBERSETZUNG 

In dieser stürmischen Zeit nun (d.h. als Babylon zugrunde gehen sollte), 
brachte Fortuna, von einem gewissen Drange nach Unruhe geschwàngert, 
in dem kleinen Kónigreich Makedonien die berühmteste Ruchlosigkeit 
zur Welt. Alexander námlich brach hervor, nach nicht unbestrittener 
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Ansicht ein Sohn des Makedonen Philipp, befleckt durch den Schimpf, 
keinen sicheren Vater zu haben. Einige námlich berichten, Diktanabos 
habe in flammender Leidenschaft Olympias heimlich durch zauberisch 
Machwerk geschándet, andere berichten, sie habe von der auftreibenden 
Umarmung einer schuppentragenden Schlange geschwángert, das Gift- 
knáblein zur Welt gebracht. Doch wozu bedarf es all dessen? Da die 
Glaubwürdigkeit Philipps als Vater in dieser Angelegenheit umstritten 
war, bedarf es keiner Erfindung von Namen, um den Ehebruch der Er- 
zeugerin (sc. Alexanders) auszuschmücken. Diejenige Frau hat ja, so sagt 
man, gar keinen Mann, die über viele Namen von ,,Freiern^ verfügt. 

Dieser (sc. Alexander) hatte also zwar das makedonische Kónigreich 
bereits von seinem Vater, der tyrannisch und grausam regierte, vergrófert 
übernommen, trieb aber dennoch in glühendem Drange seine unersitt- 
liche Herrschaft über die Grenzen der Welt hinaus; nicht zufrieden mit 
dem, was sein Vater durch grausame Tyrannei erreicht hatte, glaubte er, 
die Welt sei für ihn zu klein, und suchte etwas über die Zeit Hinausreichen- 
des zu gewinnen. 

Und zuerst rif er das babylonische Reich an sich, das sich auf eine 
Herrschaft von tausend Jahren stützte und durch so viele Triumphe und 
Siege über den ganzen Erdkreis akquiriert worden war. Dorthin námlich 
war der Ruhm Israels geflossen, dorthin war die Macht Agyptens, einst 
weltbekannt, gewandert, dorthin war Spartas, dorthin Athens und Sky- 
thiens unbesiegbare Tapferkeit vernichtet gewichen. Von diesem Reiche 
wird berichtet, daD es in drei Schlachten zwanzigmal tausendmal hundert- 
undachtzigtausend Mann verlor, und dennoch fühlte Babylon nicht den 
Schaden der so grofen Niederlage. Wer kónnte dies beschreiben (er- 
tragen?), o Gott, mein Herr, unbeschreibbarer Schópfer des ganzen Erd- 
kreises? Der Záhlung der Sterbenden gebricht es an Zahlen; der Un- 
glücksort war dem Perserreich nicht mehr sichtbar (sc. wegen der Menge 
der Leichen). Wenn schon unabschátzbar ist, was eine einzige Provinz 
verlor, wer wird, o Erdenkreis, deine Leiden hinlánglich berichten? 

Die Masse einer solch unermeDlichen Menge schreckte Alexanders Sinn 
nicht, der ihn zur Herrschsucht trieb, er nahm, ohne an sich zu zweifeln, 
den hoffnungslosen Kampf auf und fand unverhofft den zweifelhaften 
Sieg. In kurzem (?) besiegte er die, die auch nur zu záhlen er nicht fáhig 
gewesen wáre. «*» Den in die Flucht Geschlagenen (sc. Darius) besiegt 
er, den Flüchtigen verfolgt er, den Verwundeten findet er in Bande golde- 
ner Fesseln geschlagen; er gewáhrt ihm ein eitles Mitleidsbegrábnis. 
Sogar seine Tóchter, die «jener lieber» als Schwestern (d.h. als Kinder 
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von der eigenen Mutter) «haben wollte, hielt er in grausamer Gefangen- 
schaft.» Zu Recht aber hat jener sein Leben eingebüft, sein Kónigreich 
verloren, er, der das Sakrament der Mutterschaft verletzte und sein 
eigener Stiefvater (d.h. der zweite Mann seiner eigenen Mutter) sein 
wollte, ja sogar der Vater seiner eigenen Schwestern; nicht námlich 
schàmte er sich, den schimpflichsten Teil seines Kórpers lüstern dorthin zu 
strecken, von wo die Gestalt des Neugeborenen zuerst hervorgekommen 
War. 

Danach jedoch, noch nicht zufrieden mit seinem Sieg über das Perser- 
reich, in dem doch die Herrschaft über die ganze Welt zusammenge- 
flossen war, die sogar sáàmtliche Schlünde der Habgier zu sáttigen ver- 
móchte — nach dieser (sc. Weltherrschaft) würde selbst der nichts mehr 
darüber hinaus begehren, der vorher nicht gesáttigt werden konnte -, 
greift er dennoch das Land der Inder an, das vordem keiner betreten 
hatte, und fállt mit brennendem Drange in Gebiete ein, die selbst unserem 
Jahrhundert noch unbekannt sind. Und als Erstes macht er die Bestien, 
die in Schlachtreihe gegen ihn aufgestellt waren, durch erhitzte Statuen 
aus Erz kampfunfáhig und schlágt sie, durch die brennend-heiBen Um- 
armungen wildgemacht, in die Flucht. Nach der Gefangennahme des 
indischen Kónigs Porus dringt er als erster in die geheimsten Winkel 
Fasiens ein. Dort endlich wurde der Makedone, den selbst der Besitz 
der ganzen Welt nicht hátte sáttigen kónnen, des Goldes überdrüssig. 
Darauf die nackten Brahmanen, die verbrannten Eoer, die phóbischen 
Passyadrer, die Einwohner des Kaukasusgebirges, die Dranker und 
Euergeten, die Vólker Hyrkaniens, die Corasmer und Daher, ja sogar die 
ozeanischen Ámazonen - sie alle greift er wie ein Wilder an, fordert sie 
wie ein Unverscháàmter zum Kampfe heraus, dringt wie ein Ràuber bei 
ihnen ein. Ungeduldig stóDt er sogar bis Meroe vor, das Jahrhunderte 
hindurch unbekannt geblieben, und noch jenseits von Syene Dámpfe von 
Falernischen Flüssigkeiten ausstóDt. Die Athiopierin Kandake fordert 
er zwar unbedacht, nicht aber ohne Gefahr heraus. Furchtlos brennt er 
darauf, die atlantischen Katarakte, die das Nilwasser verteilen, zu sehen. 
Was soll ich erwáhnen, da er nach gründlicher Erforschung der 
Maeotis die trágen Phtheirophagen, die wilden Anthropophagen, ja sogar 
die nackten Ichthyophagen herausforderte. Auch die sprechenden Haine 
der Sonne und des Mondes, die den Tod des Kónigs selbst vorhersagten, 
betrat er als mühenertragender Forscher. Aber was bedarf es weiterer 
Worte? Kein verborgenes Geheimnis der Welt gab es, keinen Vólker- 
stamm, verbannt in die entlegensten Winkel der Erde, keine auch noch so 
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entfernte Insel, gischttriefend von der Brandung der atlantischen Küste, 
die Alexander nicht als Herrn fürchteten, vor ihm als Unvermutetem 
(Eindringling?) aufschreckten, ihn als Ráuber erlebten. 

Ach, wie so unbedacht, o Gott, mein Herr, ist der Menschen Ver- 
langen. Der Erdkreis war der Streifzüge (sc. Alexanders) müde; schon 
gab es nichts mehr, was er den Augen der Menschen hátte zeigen kónnen, 
und immer noch war der Drang (sc. Alexanders) nach Mehr nicht ge- 
sáttigt. Zu klein zu sehen ist für Alexander auf seiner Suche, was Gott zu 
schaffen genügt hatte. Er wáre der Mann gewesen, auch noch zum 
Himmel emporzusteigen, wenn es ihm ein Flügelorgan oder ein Weg 
dorthin erlaubt hátte. Und weil ihm der Erdenkreis zum Durchwandern 
zu klein erschien, so ist er entschlafen und mu sich mit drei Ellen Grab 
zufrieden geben. 

Daraus móge die menschliche Natur lernen, man dürfe sich nichts her- 
ausnehmen auf Grund weltlicher Macht, da der Tod Máchtige und Arme 
beerbt, ohne Unterschied! Alexander hatte die àthiopischen (Streit-)- 
Kráfte gesehen, die atlantischen Wogenberge, die phóbischen Feuergluten 
und die skythischen Eisgletscher. Aber was nützte es ihm, alles Unbe- 
siegte zu besiegen, und doch dem Gift aus Sklavenhand zu erliegen? Wer 
stándig die Taten und den Tod dieses Mannes in seinem Herzen bedenkt, 
dürfte sich nicht davor fürchten, einmal selbst zu sterben; denn niemals 
fürchtet sich vor dem Übel des Todes, wer durch die Betrachtung eines 
fremden (Todes-)Übels sich bessert. 


III. ERLAUTERUNGEN 
1l. Die umstrittene Vaterschaft Philipps ( 164,12 ff.) 

Die Abhángigkeit des Fulgentius von einer oder mehreren Versionen 
des Alexanderromans ist offenkundig; magico figmento bezieht sich auf 
die Verwandlung des Nektanebos in den Gott Ammon.9 Überliefert ist 
bei Fulgentius die singuláre Form Dictanabus statt Nectanebus; da der 
Fulgentiustext auch nicht mehr verstandene Namen erstaunlich gut be- 
wahrt (s. zu 166,15), kónnte dies ein Hinweis darauf sein, dab) sich Ful- 
gentius auf eine nicht erhaltene Version des Alexanderromans stützt, in 
der der ágyptische Kónig Dictanabus hie. Der Plural quidam ... ferunt 
weist jedenfalls auf mehrere Versionen des Alexanderromans bzw. der 
Nektanebos-Episode, die Fulgentius vorlagen. 


$ Falsch Whitbread 211: ,,(sc. Nectanebos) had secretly embraced a magic image of 
Olympias." 
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Das zweite Gerücht, das Fulgentius anführt, macht eine Schlange zum 
Vater Alexanders, eine pikante Geschichte, die in der Antike weithin 
kolportiert wurde.? Eine bestimmte Quelle láDt sich deshalb für Fulgen- 
tius nicht angeben; man kann immerhin feststellen, dap er hier nicht von 
Orosius abhángig ist, der an der entsprechenden Stelle (Hist. 3,16,12 ff.) 
von seinem Gewáhrsmann Justin (11,11,3; vgl. 12,16,2) abweicht und die 
Schlangenzeugung stillschweigend übergeht. 


2. Krieg in Persien (164,21 ff.) 

Wie der Kontext zeigt, ist mit Babilonicum regnum (164,27) und 
Babilonia (165,6) das Perserreich gemeint, das Fulgentius nicht vom 
babylonischen Reich unterscheidet (vgl. Persae für die Soldaten des 
Holofernes 162,23). Fulgentius hat unmittelbar vorher von Babylon ge- 
sprochen, das die Strafe Gottes an Israel zu vollziehen hatte; Alexanders 
Aufgabe im weltgeschichtlichen Plan Gottes ist es, Babylon (— Persien) 
zu zerstóren, bevor die Rómer die Bühne der Geschichte betreten. 
Alexander wird dabei von Anfang an negativ gesehen (vgl. clarissimum 
nefas 164,11 u.ó.) und als Inbegriff der Unersáttlichkeit geschildert. Der 
Topos des extra mundi terminos procedere, der in der Antike eng mit dem 
Alexanderbild verbunden ist,9 ist auch für Fulgentius bestimmend (vgl. 
164,23 u.ó.). Fulgentius stützt sich weitgehend auf Orosius (Hist. 3,16 ff.), 
wie bereits Helm erkannt hat (s. Anm.2), übernimmt aber auch Gedan- 
kengánge und Formulierungen aus anderen Kapiteln des Orosius; zu 
Fulg. 164,21 ff, vergleiche man Orosius, Hist. 1,4,5: non contenta terminis 
mulier (sc. Semiramis) quos a viro suo tunc solo bellatore in L annis 
adquisitos susceperat ... 


Zu 165,4 ff: 

Die Übereinstimmung mit Orosius (Hist.3,17,8) ist unverkennbar: 
tribus proeliis totidemque annis quinquiens deciens centena milia peditum 
equitumque consumpta, et haec quidem ex eo regno illisque populis, unde 
iam ante per annos non multo plures deciens noviens centena milia profligata 
referuntur. Orosius bezieht sich hier auf die drei Schlachten Alexanders 
gegen die Perser, die zum Untergang des Perserreiches führten, Fulgentius 
spricht jedoch offensichtlich von drei Schlachten der Perser vor Alexan- 
ders Kriegszug. Zur Erklárung der Konfusion ist noch Orosius, Hist. 
2,8,6 heranzuziehen: Darius I hatte im Kampf gegen die Skythen 80 000 


" VWggl.E.Braun, Eine Alexanderlegende, JOE AI 39 (1952) 139ff. 
8 Vgl. V. Buchheit, Epikurs Triumph des Geistes, Hermes 99 (1971) 309ff. 
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Mann verloren, ... quamvis hunc amissorum numerum inter damna non 
duxerit, et quem habendum vix quisquam ambire ausus esset, perditum ille 
non sensit. Nach den Verlusten bei Marathon (Hist. 2,8,12) heit es dann 
jedoch: sensit Darius hoc damnum. Fulgentius, der im Satze vorher von 
den Skythen gesprochen hatte, vermengt die Angaben des Orosius über 
die Verluste unter Darius I mit dem Bericht des Orosius über die Schlach- 
ten der Perser unter Darius III gegen Alexander. Die phantastischen 
Zahlen sollen wohl nur eine ungeheuere, nicht eine nachrechenbare 
Menge angeben, vgl. inaestimabile 165,9. Immerhin kónnte in der Zahl 
eine Erinnerung an die 80 000 gegen die Skythen gefallenen Perser (s.o.) 
enthalten sein. Vergleichbar ist der Hinweis Alexanders auf die inexpli- 
cabilia hostium milia im lateinischen Alexanderroman (Val. 96,4). 


Zu 165,8f.: 

Hinter der schwierigen Stelle? verbirgt sich wahrscheinlich der bekannte 
Topos der Schlachtfeldbeschreibung (Hom. 7//.8,491; 10,199; Lucan. 
7,794): die Leichen liegen so dicht, daB der Erdboden nicht mehr zu 
sehen ist. 


Zu 165,15: 

Der Übergang von den Massen des persischen Heeres zu Darius, auf 
den effugatum anspielt. ist àáuDerst hart. Fulgentius scheut solche abrupten 
Übergánge nicht, wenn der Begriff im Vorhergehenden schon einmal ge- 
nannt war; vgl. 165,23 den Wechsel von Darius zu Alexander. Da Darius 
vor 165,15 nicht genannt war, ist vielleicht eine Lücke anzusetzen, in der 
Darius eingeführt wurde.!? 


Zu 165,151: 

Daf Darius mit goldenen Ketten gefesselt wird, stammt aus Orosius, 
Hist. 3,17,6, ebenso, daf) Alexander ihn verwundet, aber noch lebend 
antrifft. AnschlieDend schreibt Orosius: hunc mortuum (sc. Darium) inani 
misericordia referri in sepulchra maiorum sepelirique praecepit (sc. Alexan- 
der); cuius non dicam matrem vel uxorem, sed etiam parvulas filias crudeli 
captivitate retinebat. Hieraus und aus Fulg. 165,19f. làá8t sich die Lücke 
nach sorores (165,18) wenigstens dem Sinne nach ergáünzen (s.o.) Das 


?  Unverstándlich Whitbread 212: *the occasion of the upheaval in the Parthian 
domain is not on record." 

190 Wie das konkrete Detail der goldenen Fesseln beweist, handelt es sich nicht um 
eine allgemeine Aussage; vgl. Whitbread 211: *... he vanquished whoever sought to 
flee him, pursued the fugitive, had (sic!) the wounded bound with a golden chain of 
fetters." 
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Adjektiv inanis hat bei Fulgentius ebenso wie bei Orosius den spezifisch 
christlichen Sinn ,eitel, fern von Gott". Die sonst nicht belegte Blut- 
schande des Darius mit seiner Mutter wollte Helm als ein Mifverstehen 
der Formulierung matrem vel uxorem bei Orosius erkláren.!? Inzest ist 
jedoch ein Standardvorwurf, der sich ursprünglich gegen die Magier, dann 
auch gegen die Perser allgemein richtet, und sich besonders bei christ- 
lichen Schriftstellern findet.!? Auch der persischen Kónigsfamilie wird 
dieser Vorwurf gemacht: Kyros soll seine Mutter (Ael. Nat.an. 6,39), 
Artaxerxes seine Tochter (Plut, Artax. 23,2) zur Frau genommen haben 
und Dareios, ein Sohn des Artaxerxes Mnemon, soll von seinem Vater 
zusammen mit dem Kónigreich auch dessen Frau Aspasia, also seine 
Stiefmutter, verlangt haben (Tust. 10,2). Wenn Fulgentius dem Darius III 
ebenfalls Inzest nachsagt, verwechselt er móglicherweise diesen Darius 
mit Darius IlI. Das Motiv kann aber auch sonst verbreitet gewesen sein. 
Plutarch (De fortuna Alexandri 328 C) erzáhlt, Alexander habe den Inzest 
bei den Persern abgeschafft. Die Verbindung des Motivs ,Inzest bei den 
Persern" mit Alexander ist somit álter als Fulgentius. Von Fulgentius 
selbst stammt jedoch sicher die drastische Beschreibung mit den genüf- 
lich ausgemalten Details; vgl. die áhnliche Beschreibung des Inzest der 
Semiramis mit ihrem Sohn (139,22 ff.). 


3. Krieg im Osten (165,27 ff.) 

Je weiter sich Alexander nach Osten begibt, desto mehr überwiegen bei 
Fulgentius die sagenhaften Züge der Alexandererzáhlung. Die List der 
glühenden Statuen übernimmt er direkt aus Valerius (116,1 ff.), wie die 
wüórtlichen Übernahmen beweisen: debilitat (Fulg.) — debiles (Val.); feras 
(Fulg.) - feras (Val.); amplexibus (Fulg.) — complexu (Val.). Die Ge- 
fangennahme des Porus stammt dagegen nicht aus dem Alexanderroman; 
hier wird Porus von Alexander im Zweikampf getótet. Fulgentius ent- 


1 — Vgl. Rufin. In Num. 25,3: inanis ... dicitur omnis actus et omnis sermo, in quo non 
est intrinsecus aliquid pro deo...; weitere Stellen bei O. Prinz, s.v. inanis, TALL 7, 823, 
83ff.; falsch Whitbread 212 *a burial lacking all pity", da das Begrábnis selbst schon 
ein Akt des Mitleids ist. 

12 Helm, RAM 54 (1899) 116; Whitbread 212 miDversteht die Stelle: *He showed no 
shame in delighting to expose the most shameful part of their body when the signs of a 
child coming to birth were first revealed." 

13 Vg]. die Stellensammlung bei Clemen, Art. Magoi, RE 14 (1928) 514; Inzest gilt 
als Vorbedingung zur Erlangung der magischen Fáhigkeiten; so erklárt ein bóser 
Geist einem Aspiranten der magischen Kunst: ,,Kein Mensch vermag Priester und 
Magier zu sein, ehe er sich nicht mit seiner Mutter und seiner Schwester begattet^ 
(Syrische Schatzhóhle IT, 16, nach J. Marquart, Philol. Suppl. 10 [1907] 7). 
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scheidet sich also für die historisch richtigere Version gegen die dramati- 
sierende Ausschmückung des Romans. Orosius berichtet zwar ebenfalls 
die Gefangennahme des Porus (Hist. 3,19,3), Fulgentius stützt sich hier 
aber wahrscheinlich auf eine andere Quelle: die Epistola ad Aristotelem. 

Wie der Kontext (Porus, Brahmanen) zeigt, bedeutet Fasiacae latebrae 
bei Fulgentius ,,das geheimnisvolle Indien (vgl. Indicae latebrae 176,17), 
nicht das Land am Fluf Phasis, also Kolchis,4 auf das sonst das poetische 
Adjektiv Phasiacus deutet (vgl. Ov. Trist. 2,439). Diese eigentümliche Ver- 
wendung des Wortes làDt sich aus der Epistola ad Aristotelem erkláren. 
Hier wird Indien siebenmal als India Phasiace bezeichnet, offensichtlich 
eine Verschreibung für das allein sinnvolle IIpaotak1] (sc. yfj; vgl. Ptol. 
7,1,53; Prasiaca bei Val. passim). In der Epistola wird dabei Phasiace 
ófter auch ohne den Zusatz India gebraucht, darunter an vier Stellen in 
engstem Zusammenhang mit Porus, so daB der Eindruck entstehen konn- 
te, Porus sei der Kónig eines Landes namens Phasiace.!5 

Reifferscheids Emendation Prasiacas für Fasiacas ist an sich richtig, 
jedoch allzu richtig für Fulgentius, der hier einen Schreibfehler aus der 
Epistola übernimmt. Fulgentius hat die lateinische Epistola in der Form 
gekannt, die auch uns vorliegt, und kann so die Datierung der Epistola 
stützen.l6 


Zu 166,4 ff. : 

DaB Alexander einmal seines ununterbrochenen Schátzesammelns 
überdrüssig wird, deutet Val. 131,18 ff. an: at cetera nomina pretiorum 
aurique opulentiam ulterius non requirendam (sc. existimavimus). Fulgen- 
tius steigert das Motiv ins Extrem. 


Zu 166,6 ff. : 
Im Alexanderroman verláuft die Begegnung mit den Brahmanen fried- 


14 Falsch Whitbread 212: *Colchis", vgl. Whitbread 225 Anm. 5. 

15 Epistola Alexandri ad Aristotelem, ed. W.Walther Boer, Diss. Leiden (Den Haag 
1953) — Beitráge zur Klass.Phil. 50 (Meisenheim 1973) und Anhang I zu H. v. Thiel, 
Leben und Taten Alexanders von Makedonien (Darmstadt 1974): 8$ 8 (Thiel) ... in Indiam 
Fasiacen pervenimus, ubi mira celeritate Poro rege devicto ...; S 66 ... ad Fasiacen 
Porumque revertere; S8 67 ... Porum et Fasiacen ... peteremus; S 16 ... ad regem Porum 
in Fasiacen deducebant. 

16 Nach Walther Boer praef. II wird die Epistola erst im 7. Jahrhundert zitiert 
(G.L.K. V, 586,22); in vorkonstantinische Zeit datiert sie L. L. Gunderson, 7e letter of 
Alexander to Aristoteles about India (Diss. Univ. Wisconsin 1966) 32. Nach Thiel 234 
verwendet der Bearbeiter der Epistola Fasiake, das angebliche Reich des Poros, als 
Bindeglied für die aus verschiedenen Quellen stammenden Stücke der Epistola. Fulgen- 
tius bezieht sich also gerade auf diese ,Nahtstellen*. 
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lich (vgl. Val. 120,13 pacificum iter). Ob Fulgentius eine andere Version 
mit einer kriegerischen Auseinandersetzung!" vorschwebt, worauf die 
Verben am Ende des Satzes deuten, bleibt unklar. 

Die Eoer und Passyadrer gehen auf Orosius, Hist.1,2,46 zurück: 
ultimus autem inter Eoas et Passyadras mons Imavus. Fulgentius schmückt 
die prosaischen Namen poetisch aus; vgl. zu exustos Eoas Ov. Fast. 
3,466; A4m.2,6,1 und Prud. C. Symm. 2,929; zu Phoebeos vgl. Ov. Pont. 
2,2,80 virgo Phoebea und den Rückverweis PAoebeos ignes Fulg. 167,9. 

Die Vólkernamen bis einschlieBlich Daas stammen aus Orosius, Hist. 
3,18,5-11, worauf bereits Helm in seiner Ausgabe hinweist. 


4. Abenteuer in Afrika (166,5 ff.) 

Zu 166,8 Ocionitidis quidem Amazonas: 

Die Begegnung mit den Amazonen ist ein fester Bestandteil der 
Alexanderlegende. In dem korrupten Wort Ocionitidis hat Reifferscheid 
(s. Anm.1) eine weitere Vólkerschaft (die Sogdianer), Otto!? eine náhere 
Erláuterung zu den Amazonen (Sauromatides) vermutet. Ottos Konjektur 
besticht auf den ersten Blick; es ist jedoch kaum móglich, das Entstehen 
der Korruptel zu erkláren. Das Schriftbild führt auf Oceanitides, ein 
seltenes, poetisches Wort (vgl. Verg. Georg. 4,341), bei dem eine Korrup- 
tion nicht unwahrscheinlich ist. Der Fulgentiustext bewahrt auch unver- 
standene Wórter manchmal sehr getreu (s.u. zu 166,15). An der schon 
oben zu 166,6 herangezogenen Stelle schildert Orosius das Kaspische 
Meer als Teil des Ozeans und lokalisiert die Amazonen am Kaspischen 
Meer: (sc. regio) sub mari et monte Caspio Amazonum nominatur (Hist. 
1,2,50). Vermutlich hat Fulgentius diese Stelle im Sinn; er rahmt die 
Vólkerliste aus Oros. Hist. 3,18,5-11 durch die aus Oros. Hist. 1,2,50 her- 
beigeholten Vólkerschaften und hebt sie durch Poetismen auf das Niveau 
der ganzen Passage, die er mit einem Trikolon nach dem Vorbild des 
Orosius beendet: Cyrus ... Babylonam ut hostis invasit, ut victor evertit, 
ut rex disposuit (Hist. 2,6,12). 


Zu 166,10 ff.: 
Man vergleiche Fulg. Mythol. 53,9ff.; hier erláutert Fulgentius eine 


17? Nach diesen Versionen haben die Brahmanen zum Widerstand gegen Alexander 
geraten; Alexander will sie hinrichten lassen und stellt ihnen vorher die bekannten 
Vexierfragen; vgl. R. Merkelbach, Die Quellen des griechischen Alexander- Romans, 
Zetemata 9 (München 1954) 50ff.; 104 und zuletzt H.v. Thiel, Alexanders Gesprách 
mit den Gymnosophisten, Hermes 100 (1972) 343ff. 

18 Otto s.v. Amazonae, ThLL 1, 1832,5. 
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Lucanstelle über den Wein aus Meroe: /ndomitum Meroe cogens spumare 
Falernum (Lucan. 10,163): aquá enim omnino domari non potest.!9 Faler- 
nerwein, der sonst nicht leicht zu behandeln ist (indomitum), wird dem- 
nach durch (sc. Wein aus) Meroe zur Gárung (spumare) gebracht. Eine 
Erinnerung an diese Stelle kónnte auch 166,10 ff. mitspielen. Für das 
transitive Verb ructuare?? benótigt man vapores als Objekt; zu Sieneticos 
ist somit noch einmal vapores heranzuziehen, wenn man nicht überhaupt 
den Ortsnamen in folgender Weise herauslóst: ultra Syenen; der Rest 
-eticos kónnte auf ein verstümmeltes Adjektiv deuten. Zu übersetzen wáre 
entweder ,Meroe, das jenseits der syenitischen Dàmpfe solche (d.h. 
Dàmpfe) von Falernischen Flüssigkeiten ausstóDt" oder ,, Meroe, das Jen- 
seits von Syene (berauschende?) Dámpfe von Falernischen Flüssigkeiten 
ausstóDt". Die Stelle bleibt in beiden Fállen dubios. Vielleicht liegt eine 
Verwechslung vor: neben Meroe, der Hauptstadt Athiopiens, findet sich 
im Alexanderroman noch der Berg Meroe (oder Meros), auf dem 
Alexanders Heer plótzlich von dionysischem Taumel ergriffen wird.?! 
Diese Episode wird sonst im Zusammenhang mit dem Indienzug Alexan- 
ders erzühlt, kónnte aber in einer uns unbekannten Rezension in ÁAthio- 
pien angesiedelt sein. Das bakchantische Schwármen des Heeres wáre 
dann auf die berauschende Wirkung von Dàmpfen zurückzuführen. Doch 
dies mu) Spekulation bleiben. Festzuhalten ist jedenfalls, daB Syene auf 
dem Weg nach Meroe eine Station ist, die gut in einen Zug Alexanders 
durch das Niltal zu den Nilquellen (s.u. zu 166,14) pafit.?? 


Zu 166,12: 

Fulgentius betont Candacen Aethiopicam, wáhrend im Alexander- 
roman Kandake in der Náhe Indiens gedacht ist. Fulgentius (oder seine 
Quelle) bietet somit eine andere (ursprünglichere?) Fassung als der Ro- 
man. Das Verb sollicitat, das nicht selten in sexueller Bedeutung ver- 
wendet wird, kónnte auf eine Verführungsszene?? deuten, der Rückver- 


19  Arnulf v. Orleans (12. Jh. n. Chr.) stimmt damit fast wórtlich überein: indormni- 
tum: quod aqua domari non potest (Glosule super Lucanum, ed. B. M. Marti [Rom 1958] 
ad loc.). Diese Erklárung findet sich in anderen Lukanscholien nicht, kónnte demnach 
von Fulgentius abhàángen. 

?0 Vgl. ruptuare 14,1 und 86,10; für das bedeutungsgleiche ructuare vgl. O. Friebel, 
Fulgentius, der Mythograph und Bischof (Paderborn 1911) 132. 

?1 FE. Mederer, Die Alexanderlegenden bei den ültesten Alexanderhistorikern, Würz- 
burger Studien zur Altertumswissenschaft 8 (Stuttgart 1936) 97 1f. 

??  Abwegig Whitbread 226 Anm. 6: "Syennesis was a common name for the kings 
of Cilicia in Asia Minor." 

?3 Nach byzantinischen Erzáhlungen nimmt Alexander Kandake zur Frau; vgl. 
Thiel 190. 
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weis 167,8 vidit enim et Aethiopicas vires (— Streitkráfte?) auf eine 
kriegerische Begegnung oder eine ausführliche Schilderung des áthiopi- 
schen Heeres. Beides wird im Roman nicht erwáhnt. 


Zu 166,13: 

Fulgentius verwendet neben der gebràuchlicheren Form At/anticus 
(167,8; 176,11) ohne erkennbaren Bedeutungsunterschied die seltene 
poetische Form Aftlanteus (166,13 und 20), die sich sonst nur noch bei 
einem Prosaiker findet (Arnob. Nat.3,21; für die anderen Belege vgl. 
ThLL 2,1044). Die Erwáhnung der ,atlantischen Katarakte? bei Fulgentius 
kónnte auf antike Expeditionsberichte zurückgehen: Euthymenes be- 
richtete, das Wasser des Atlantik werde in eine Óffnung des Nil in West- 
afrika hineingedrángt, wodurch die Nilschwelle entstehe (Sen. MW.q. 
4,2,221f.). Dieser Bericht findet sich auch bei Johannes Lydus (Mens. 
4,107), einem Zeitgenossen des Fulgentius; dieser führt jedoch auch noch 
andere Theorien über das Zustandekommen der Nilschwelle an, darunter 
den Bericht des Peripatetikers Kallisthenes, er sei auf einem Zug mit 
Alexander nach Athiopien gekommen, hier fielen heftige Regengüsse, die 
die Nilschwelle verursachten. Lydus bringt aber auch eine Erklárung des 
Dikaiarch, nach der der Nil aus dem Atlantik gespeist werde (vgl. den 
Bericht des Euthymenes). 

Fulgentius kónnte demnach aus den beiden, einander widersprechen- 
den Versionen bei Johannes Lydus den Besuch Alexanders an der atlan- 
tischen Nilóffnung herausgefabelt haben; die Katarakte wáren dann seine 
Zutat. Zur Zeit des Fulgentius ist aber die Vorstellung von einer Nilquel- 
lenexpedition Alexanders bereits fest in der Phantasie der Menschen ver- 
wurzelt.?4^ AJexanders Interesse für die Nilquellen war bekannt, z.B. fragt 
Alexander im Ammonheiligtum nur nach seinem Vater und den Nlil- 
quellen, nicht nach dem Erfolg seiner Kriegsplàne (Max. Tyr. 2,41,272) 
und schickt eine Expedition zur Erforschung der Nilquellen nach 
Athiopien (Lucan. 10,272).25 Die Erfindung einer Nilquellenexpedition 
Alexanders lag also in der Luft, sie muf3 nicht notwendigerweise auf 
Fulgentius zurückgehen. In einer uns nicht erhaltenen Version des 


?4 Vg]. A. Eichberger, Untersuchungen zu Lukan. Der Nilabschnitt im 10. Buch des 
Bellum Civile (Diss. Tübingen 1935). 

?*5  Mittelalterliche Legenden entwickeln das Motiv weiter; vgl. Arnulf v. Orleans 
(vgl. Anm. 19) zu Lucan. 10,40; Kenntnis des Alexanderromans verraten u.a. auch 
seine Glossen zu Lucan. 10,20 (Nektanebos); 10,38 (Orakel der Sprechenden Báume) 
und 3,278 (Zug zu den Sáulen des Herkules). Nach anderen Erzáhlungen gelangt 
Alexander auf dem Zug nilaufwárts ins Paradies; vgl. Cary 373. 


ALEXANDER DER GROSSE BEI FULGENTIUS UND ANTIDAMAS 69 


Alexanderromans konnte Alexander nilaufwárts über Syene und Meroe 
zur Nilóffnung des Atlantik ziehen. 


4. Andere Abenteuer ( 166,14 ff.) 

Zu 166,15: 

Bei den von Fulgentius genannten Anthropophagen in der Náhe der 
Maeotis (— Asowsches Meer) handelt es sich wohl um die Anthropopha- 
gen, die Plinius (N.A. 6,53; vgl. 7,11) mit den Skythen identifiziert. Auch 
Fulgentius geht von dieser Identitát aus; vgl. seinen Rückverweis 
Scythicas glacies (167,9). In der Nàhe des Schwarzen Meeres wohnen 
nach Plinius (N.A. 6,14) die Phtheirophagen; der Name wird je nach Ver- 
stándnis des Wortes als Láàuse-, Fichtenzapfen- oder Schmutzesser inter- 
pretiert.?6 Der Fulgentiustext hat das nicht mehr verstandene Wort er- 
staunlich gut bewahrt; aus dem überlieferten thirofagos?? làDt sich leicht 
fthirofagos (— Phtheirophagos) herstellen. 

Fulgentius bezieht sich somit auf einen Zug Alexanders durch die 
Maeotis zu den Anthropophagen und Phtheirophagen, der móglicherweise 
zu kriegerischen Verwicklungen führte (/acessisse!). Im Alexanderroman 
finden sich hóchstens Spuren einer solchen Erzáhlung. Nach Val. 59,27 
zieht Alexander zur Maeotis. An der gleichen Stelle nennt die syrische 
Fassung eine Begegnung mit Menschenfressern, ohne jedoch auf die 
Maeotis hinzuweisen. Ín einer gemeinsamen Quelle stand vielleicht 
beides: Maeotis und Anthropophagen. Diese Vorlage, die dann vor 
Valerius anzusetzen wáre, kónnte auch die Quelle des Fulgentius sein. 
Auf Plinius geht er wohl nicht zurück, da dort die einzelnen Elemente der 
Erzáhlung (Maeotis, Alexander, Ánthropophagen, Phtheirophagen) un- 
tereinander nicht verbunden sind. Die bekannte Erzáhlung von der 
EinschlieBung der Unreinen Vólker, die allgemein mit den Skythen hinter 
der Maeotis identifiziert wurden, erwáhnt Fulgentius nicht; er kennt 
diese Legende offenbar noch nicht.28 


?6 Vgl. A. Herrmann, Art. Phtheirophagoi, RE 20 (1941) 947. 

?? []n dem überlieferten :hirofagos hat Reifferscheid :£herofagos (— Wildesser), 
Whitbread tyrofagos (- Káseesser) vermutet. Eine Begegnung Alexanders mit diesen 
Stámmen ist jedoch nicht belegt. 

?28 Vgl. A. R. Anderson, A/exander's Gate, Gog and Magog and the Inclosed Na- 
tions. Publ. Medieval Acad. of America 12 (Cambridge, Mass. 1932). Hier. Ep. 77,8,1 
und Isid. Orig.9,2,66 identifizieren die Unreinen Vólker mit Vólkerschaften hinter der 
Maeotis. Als Menschenfresser schildert die Unreinen Volker bereits das syrische 
Alexanderlied, das einem Zeitgenossen des Fulgentius zugeschrieben wird (Jakop von 
Sarug, gest. 521 n. Chr.); die Bezeichnung Anthropophagen findet sich in diesem Zu- 
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Zu 166,16: 

Alexanders Begegnung mit den Ichthyophagen wird sonst nicht an der 
Maeotis, sondern in Indien oder in Gedrosien lokalisiert.?? Die Ichthyo- 
phagen in der Nàhe der áthiopischen Anthropohagen kommen hier kaum 
in Betracht.?? Fulgentius stellt die Ichthyophagen nur assoziativ auf 
Grund der gleichen Wortendung zu den Ánthropophagen und Phtheiro- 
phagen. Die Nacktheit der Ichthyophagen, die Fulgentius offensichtlich 
schockiert, wird auch in einigen Handschriften der Epistola ad Aristotelem 
erwáhnt (vgl. den Apparat zu S. 32,7 Walther Boer); die Epistola kommt 
also auch hier als Quelle des Fulgentius in Frage. Mit /acessisse kónnte 
Fulgentius jedoch auf eine ausführlichere Darstellung anspielen, etwa in 
der Árt, daB Alexander die Ichthyophagen unterwirft. Vergleichbares be- 
richten Plin. N.5.6,95 und Solin. 223,15ff.: Alexander unterwirft die 
Ichthyophagen und verbietet ihnen, sich von Fischen zu ernáhren. Ein- 
deutige Klarheit über die Quelle des Fulgentius láDt sich in diesem Punkte 
nicht gewinnen. 


Zu 166,161. : 

Als letztes Abenteuer vor der groBen Zusammenfassung nennt Fulgen- 
tius den Besuch im Orakel der Sprechenden Báume, das Alexander seinen 
baldigen Tod vorhersagt. Die Episode stammt aus dem Alexanderroman, 
die Formulierung /aboriosus investigator kónnte auf die Epistola hin- 
weisen, in der die Strapazen Alexanders vor dem Erreichen des Orakels 
besonders ausführlich geschildert werden. 


Zu 166,19f: 

Aus der negativen Formulierung des Satzes láGt sich positiv ein Besuch 
Alexanders auf einer Insel des Atlantik, d.h. doch wohl im áuBersten 
Westen, erschlieBen. Ein solcher Besuch ist sonst nicht belegt, kónnte aber 
im Zusammenhang mit dem angeblichen Westzug Alexanders erfunden 


worden sein.?! Man vergleiche auch den Rückverweis At/anticas moles 
(167,8). 


sammenhang jedoch erst bei Pseudo-Methodius (Ende des 7. Jahrhunderts), wo sie 
unter die 22 eingeschlossenen Nationen aufgenommen sind; vgl. Thiel 248 ff. Ob zwi- 
schen Pseudo-Methodius und Fulgentius ein Zusammenhang besteht, wage ich nicht zu 
entscheiden. 

?9 Vgl. Tkac, Art. Ichthyophagoi. RE9 (1916) 2524ff. 

30  Lyd. Mens. 4,107; erst bei Nizami kommt Alexander zu den menschenfressenden 
Athiopiern und setzt sie in Angst und Schrecken, indem er sich selbst als Menschen- 
fresser verstellt; vgl. W. Hertz, Ges. Abhandlungen (Stuttgart 1905) 44. 

31 Zu Alexanders Plàánen für einen Afrikazug vgl. W. W. Tarn, Alexander der Grofle 
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Zu 166,22: 

Es láge nahe, das ungefüge repentinum durch ein Wort wie invasorem 
zu ersetzen oder zu ergánzen, jedoch láuft man damit Gefahr, Fulgentius 
zu sehr auf ein klassisches Stilniveau zu heben. 


Zu 167,2f.: 

Wie aus dieser Stelle ersichtlich, kennt Fulgentius die in einigen Ver- 
sionen des Romans überlieferte Luft- und Meeresfahrt Alexanders nicht.?? 
Diese spáten Erfindungen kónnen aus moralisierend-übertreibenden Be- 
merkungen wie der des Fulgentius herausgesponnen sein. 


Zu 167,4 ff.: 

Auch der Roman (z.B. Val. 117,28) gibt die GróDe Alexanders mit drei 
Ellen an. Fulgentius verwendet diese Ángabe nicht ungeschickt in seinem 
Sinne: der Eroberer der ganzen Welt muf) sich letzten Endes mit drei 
Ellen Erde zufrieden geben. 

Die Vergiftung durch einen Diener findet sich Val. 163,26 ff. und Oros. 
Hist. 3,20,4. 

Der erbauliche SchluD weist den Leser auf die Nichtigkeit menschlichen 
Strebens hin. Fulgentius nennt dabei noch einmal die áuBersten Punkte, 
die Alexander erreicht hat: Áthiopien im Süden (vgl. 166,12), den Atlantik 
im Westen (vgl. 166,20), die Phoebeos ignes im Osten (vgl. 166,6) und die 
Skythen im Norden (vgl. 166,15), dies offensichtlich die Grenzen der ihm 
bekannten Welt. 


IV. ZUSAMMENFASSUNG 

Fulgentius verwendet in seiner Darstellung der Taten Alexanders 
romanhafte Quellen gleichberechtigt neben historischen. Aus seinen Vor- 
lagen kompiliert er emotional, nicht als Historiker abwágend, eine Kurz- 
fassung der Alexandergeschichte, wobei er den Vorgángen besonderes 
Gewicht einráumt, an denen sich seine moralische Entrüstung oder seine 
Phantasie entzündet, z.B. die fragliche Vaterschaft Philipps, der Inzest 
des Darius und die Abenteuer bei fernen Vólkern. Eine Zusammenstel- 
lung der wichtigsten Punkte zeigt, wie er seine Quellen mischt: 


(Darmstadt 1968) 7291f. und Mederer 96. In diesen Zusammenhang gehórt wohl auch 
Plin. N.A. 2,168, wonach die Siege Alexanders geholfen haben, den Weg für die Um- 
segelung Mauretaniens zu ebnen. 

32 "Vgl. Merkelbach 46f. 
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. Vater Alexanders: 


Schlange 
Dictanabos 
(wenn Nectanebos): 


. Krieg in Persien 


GróBe des persischen Reiches 
Unzáhlbarkeit des persischen Heeres 
Gefangennahme, Beerdigung des Darius 
Inzest des Darius 


. Krieg in Indien 


List der glühenden Statuen 
Gefangennahme des Porus 


Vólkerkatalog 


. Abenteuer in Afrika 


Oceanitides (7) Amazonas 
Syene, Meroe 

Kandake in ÁAethiopien 
atlantische Nilkatarakte 


. Andere Abenteuer 


Maeotis, Phtheirophagen, Anthropophagen 
Ichthyophagen 


Sprechende Báume 


atlantische Insel 


. Zusammenfassung und Tod Alexanders 


GróDe Alexanders 

Alexander in Athiopien, am Atlantik, 
im áuDersten Osten, Skythien 

Tod durch Sklavenhand 


Quelle: 


Allgemeingut 
unbekannt 
(Val.) 


Oros. 

Val. 

Oros. 

Tust. (Oros.?) oder 
unbekannt 


Val. 

Allgemeingut oder 
Epist. ad Ar. 

Oros. 


Oros. 

unbekannt (Lukan?) 
unbekannt 
unbekannt 

(Joh. Lyd.?) 


unbekannt 
unbekannt 
(Epist. ad Ar.?) 
Val. oder 
Epist. ad Ar. 
unbekannt 


Val. 


unbekannt 
Oros. oder Val. 


Gegen die vermutete unbekannte Quelle liefie sich freilich einwenden, 
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Fulgentius sei ja als unzuverlássiger Autor bekannt (vgl. Anm. 5), er habe 
die Abenteuer Álexanders, die sonst nicht belegt sind, aus halb- oder mi- 
verstandenen Bemerkungen anderer Autoren herausgesponnen. Eine 
solche Erklárung kann tatsáchlich in einzelnen Fállen nicht ganz ausge- 
schlossen werden (Inzest des Darius, falernische Flüssigkeiten in Meroe, 
atlantische Nilkatarakte). Gegen die Ánnahme des freien Fabulierens 
spricht jedoch die Wahrscheinlichkeit: alle diese Abenteuer sind in der 
Alexanderlegende potentiell angelegt, sie dürften eher einen Alexander- 
schriftsteller zur Erfindung einer entsprechenden Episode gereizt haben 
als Fulgentius, der nicht hoffen konnte, seine Leserschaft von seiner 
christlich-moralischen Botschaft durch obskure Episoden aus dem Leben 
Alexanders zu überzeugen. Fulgentius, der hier ja auch keine Autoren 
und Buchtitel zur Beglaubigung nennt, will an dieser Stelle nicht seine un- 
gewóhnliche Belesenheit demonstrieren, sondern anhand Alexanders dar- 
legen, wie eitel alles menschliche Streben ist. 

Zu diesen Erwágungen tritt nun noch ein direktes Zeugnis des Fulgen- 
tius, das im folgenden zu besprechen ist. 


V. DER ÁLEXANDERROMAN DES ÁNTIDAMAS 

In der kurzen Schrift Expositio sermonum antiquorum erklárt Fulgentius 
das Wort vispillo (— Leichentráger oder Leichenfledderer):?? vispillones 
dicti sunt baiules, quamvis Antidamas Eracleopolites vispillones dixerit 
nudatores cadaverum, sicut in historia Alexandri Macedonis scripsit dicens: 
plus quam trecentos cadaverum vispillones repperiens crucibus fixit." 
Tamen Mnaseas scribit in Europae libro Apollinem, posteaquam a Iove 
victus atque interfectus est, a vispillonibus ad sepulturam delatus est. 

In derselben Schrift erwáhnt Fulgentius in $ 51 die morales libri des 
Antidamas. Man hat Antidamas als , Schriftsteller, dessen Existenz nur 
durch Fulgentius bezeugt, also hóchst zweifelhaft" sei,?* abgetan oder 
ihn einfach übersehen.?? Es wáre jedoch ein methodischer Fehler, alles 
für falsch zu halten, was nur bei Fulgentius belegt ist, ohne den kaum 
abschátzbaren Verlust antiker Trivialliteratur zu berücksichtigen. 

An der zitierten Stelle will Fulgentius die Bedeutung von vispillo 
darlegen und gibt die Hauptbedeutung (Leichentráger) an. Es liegt nicht 


33 Falsch Whitbread 161: *Vispillones was the word for porters, as (sic!) Anti- 
damas of Heraclea (sic!) mentioned naked (sic!) vispillones for corpses..." 

34 Kroll, Art. Antidamas, RE Suppl. 4 (1924) 32. 

?5 JAntidamas fehlt unter den Autoren von Alexandergeschichten bei Merkelbach 
und bei F. Pfister, Studien zum Alexanderroman, WJA 1 (1946) 42ff. 
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unbedingt nahe, dazu eine Nebenbedeutung (Leichenfledderer) und einen 
entsprechenden Beleg zu erfinden, zumal die Schrift sonst oft ,eingleisige' 
Worterklárungen bietet. Nach eingehender Prüfung hat zuletzt U. 
Pizzani die Echtheit des Zitats und damit die Existenz des Antidamas für 
móglich gehalten.9?6 

SchlieBen wir uns dem an und identifizieren wir die Alexandererzáhlung 
des Antidamas mit der von uns vermuteten unbekannten Quelle des 
Fulgentius, so gewinnen wir einen lateinischen Alexanderroman eines 
mittelágyptischen Autors aus der Stadt oder dem Gau Heracleopolis 
Magna. Auch aus geographischen Gründen ist es nicht unwahrscheinlich, 
daB Fulgentius als gebürtiger Lybier dieses Werk kannte. Das Fehlen 
anderer Zeugnisse für dieses Werk erklárt sich dann nicht nur aus der 
Tatsache, dab Romane literarisch nicht anerkannt waren, also nicht zitiert 
und diskutiert werden, sondern auch daraus, daf es sich um ein nur in 
Nordafrika verbreitetes Werk handelte. Über die Datierung làDBt sich nur 
sagen, daB Antidamas vor Fulgentius, also vor dem 6. Jahrhundert, ge- 
schrieben haben muf. Ist der SchluB oben zu 166,14 richtig, so wàáre 
Antidamas sogar vor Valerius, also vor das 4. Jahrhundert, zu datieren. 
Es ist durchaus móglich, daB der Alexanderroman des Ántidamas auch 
die Motive enthielt, für die wir andere romanhafte Quellen des Fulgentius 
vermutet hatten, so daB nur zwei Quellen, nàmlich Orosius und Anti- 
damas, anzusetzen wáren. In diesem Falle bot die Historia Alexandri 
Macedonis des Antidamas das ganze Leben Alexanders bis zu seinem Tode 
in Babylon und stellte zu den auch sonst aus Alexanderromanen be- 
kannten Episoden noch einen Zug durch die Maeotis zu den Ánthropo- 
phagen und Phtheirophagen, eine Nilquellenexpedition mit Zwischen- 
stationen in Syene und Meroe und ein Abenteuer auf einer Insel des 
Atlantik, also auch eine Seefahrt auf dem Atlantik. 

Die Wahrscheinlichkeit, die man dieser Hypothese einráumt, hángt 
weitgehend von der Glaubwürdigkeit ab, die man Fulgentius zubilligt. 
Bei der Überprüfung der Alexanderdarstellung zeigte sich, daB Fulgentius 
seine Angaben nicht einfach erfindet, wie man bisher angenommen hatte; 
wir waren nirgends zu dieser Annahme gezwungen, sondern konnten 
überall zumindest Spuren entsprechender Alexanderlegenden aus der 
Zeit vor Fulgentius nachweisen. Die Analyse der Alexanderpassage stützt 


36 Fabius Planciades Fulgentius, Expositio sermonum antiquorum, ed. U. Pizzani 
(Rom 1968) 64f. 
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in diesem Sinne die Neubewertung des Fulgentius durch Daniélou, der, 
von der Identitát des Mythographen und des Bischofs Fulgentius ausge- 
hend, diesen an den MaDstáben seines Jahrhunderts zu messen versucht.?* 
Man mag Fulgentius tadeln, da^ er den grellen Effekten der Roman- 
literatur den Vorzug gibt gegenüber der Darstellung eines Historikers wie 
Orosius, muf) ihm aber auch zugute halten, daf er in dieser Beziehung nur 
den Geschmack seiner Zeit reprásentiert, vielleicht auch bewuDt berück- 
sichtigt: neben der Bibel ist der Alexanderroman auf Jahrhunderte 
hinaus das meistgelesene Werk.?? Fulgentius ist ein interessanter Zeuge 
für diese Entwicklung. 


D 8702 Waldbrunn, Kister Strasse 9 


??* J.Daniélou, Art. Fulgentius, RAC 8 (1972) 659. 
38 Vgl. Thiel XXXII. 
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EIN GRIECHISCHES MORGENGEBET AUS ÁGYPTEN 


VON 


G. H. KARLSSON UND H. MAEHLER 


Auf einem Papyrusblatt des Agyptischen Museums in West-Berlin 
steht ein griechisches Morgengebet, das für die Geschichte der frühby- 
zantinischen Liturgie in Agypten von Interesse sein dürfte. Das Blatt von 
30 em Breite und 14 cm Hóhe ist in seinen áusseren Dimensionen fast 
vollstándig, bis auf eine Beschádigung rechts unten. Der Text ist in sehr 
eiliger, flüchtiger Kursive quer zu den Fasern geschrieben, an manchen 
Stellen ist die Schrift fast gánzlich abgerieben; die Rückseite ist unbe- 
schrieben. Der Schrift nach gehórt der Papyrus ins 6. Jahrhundert; er 
wurde in der 3. Grabungskampagne der Berliner Museen in Eschmünén 
(Hermupolis) am 28. Januar 1905 gefunden.! 

Wir haben den Text in einem gemeinsamen Seminar über byzantini- 
sche Papyri im Wintersemester 1975/76 behandelt. Den Teilnehmern 
dieses Seminars, die durch ihre Vorschláge zum Text und zur Interpreta- 
tion das Verstándnis dieses Gebets gefórdert haben, móchten wir an dieser 
Stelle Dank sagen, namentlich Herrn Joseph Sonderkamp; darüber hin- 
aus danken wir Herrn Dr. habil. Kurt Treu, der eine Abschrift dieses 
Gebets gesehen hat und uns seine Bemerkungen dazu brieflich hat zu- 
kommen lassen, und besonders Professor Thomas Hàgg (Bergen). 


P. Berol. 21984 


T 'O sóc 16v nveopátov kai náonc ocapkóg ó àcoykpi[1óc] v[e] xai 
QTpooóe1]c, 

ó 6006 1óv fjj1ov [£8] £ig £&ovoíav tfj5 tuépac, trjv 08 o[g].nvnv kai 
t& &«o»tpa N £i«o» / &Govoiav 


1 Über die Ausgrabungen vgl. H.Maehler, Papyri aus Hermupolis (Agyptische Ur- 
kunden aus den Staatlichen Museen Berlin, Griechische Urkunden Bd.XII, 1974), Ein- 
leitung S. XIVff. 
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tfjg vuKtóc- abtóc Kai vOv £oetóe £o' rju[&]o e[op]evéotv óo[9aAguot]s 
«ai rp[ó6]o0s5e tàc £o91vàc 

4 eóxapiotíag kai £Aénoov Tjpuüc- ob yàp own [et]&copev cà[c] xeipac 
[]u&v npó[c] 9£óv àAXótpiov. 

ob yüp £ouv £v fjuiv 906 npóocoatog G[AAà] oo ó ai[6]vioc k[ai 
àt]e[^.]eó tn 0c ó [1]ó e&vat fjptv 


£v Xà napaoyópevogc kai 1ó £5 £ivat [óU] ao100 [óopmoópevoc. ...... ] 
kata [Si ]ocov 
fiu&g xai tfjg obpav«boou Gofjg- 0v ob oot 1[i]um ... ... [ 


8 £ig tobg aióvac vóv aiv T 


Dieses Gebet stimmt zum gróssten Teil mit dem in den Constitutiones 
Apostolicae VIII 38 überein (PG I 1141 AB; Didascalia et Constitutiones 
Apostolorum ed. F. X. Funk, Bd. I, Paderborn 1905, S. 546-49). Mit 
Hilfe dieses Textes konnten einige Lücken im Papyrus ergánzt werden. 


1: ó Osóc x&v nvgupátov KtÀ.: Die einleitende Phrase und die Doxo- 
logie am Ende des Gebetes kommen des ófteren in nubischen Grabin- 
schriften vor. Mehrere Beispiele gibt G. Lefebvre, Recueil des inscriptions 
grecques chrétiennes d' Égypte, Le Caire 1907, S. XXIX Anm. l. In dieser 
Form (d.h. auf Grabsteinen) scheint die Phrase in Agypten nicht vorzu- 
kommen. Kommentar mit Parallelstellen dazu gibt Jadwiga Kubinska, 
Faras IV: Inscriptions grecques chrétiennes "6f. (Université de Varsovie, 
Centre d'archéologie méditerranéenne dans la République Arabe 
d'Égypte au Caire, Warszawa 1974). 

Die Phrase ó Ogóg t&v nvevpátov kai tío oapkóc stammt aus den 
Septuaginta, Num. 16, 22 und 27, 16. Man findet sie auch in Clemens ad 
Corinthios 59,3 und 64; vgl. auch Hebr. 12,9 1 natpi t&v nveupótov 
(K. Treu). Sie ist eingehend behandelt von W. Weissbrodt, Ein aegyp- 
tischer christlicher Grabstein mit Inschrift aus der griechischen Liturgie im 
Kónigl. Museum zu Braunsberg und ühnliche Denkmáler in auswártigen 
Museen, Teil II (Verzeichnis der Vorlesungen am Kóniglichen Lyceum 
Hosianum zu Braunsberg im Sommer-Semester 1909) S. 15-17. Beispiele 
aus den altchristlichen Liturgien gibt J. Kubinska a.a.O. 76f., die auch auf 
das áthiopische Henoch-Buch hinweist. Die Phrase begegnet auch in zwei 
Rachegebeten aus Delos (Weissbrodt a.a.O. 17; A. Deissmann, Licht vom 
Osten, 4. Aufl. Tübingen 1923, S. 351 ff.). Die Vulgata übersetzt die he- 
bráüische Vorlage mit ... Deus spirituum universae carnis, nur ein vor- 
hieronymianischer Text hat ... Domine spirituum et omnes carnes (vulgàr 
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statt omnis carnis). Die Stellung der Vulgata bzw. der Septuaginta zur 
Stelle ist von Weissbrodt a.a.O. 18-19 ausführlich behandelt. Weiteres 
Material verzeichnet J. F. Oates, JEA 49, 1963, 161 ff.; vgl. auch J. van 
Haelst, Catalogue des papyrus littéraires juifs et chrétiens (Paris 1976) 
296 zu Nr. 904 (— P. Colt-Nessana III 96). 

Zu ànpooóz1]s als Beiwort Gottes s. die Belege bei Bauer, Worterbuch 
zum NT, Sp. 202f., im Gebet 2. Macc. 14,35 Xo kbpie 1Ov ÓXov ünpoo- 
ógT]G bn py ov ... kai vOv ... àuutT'pmoov, auch 3. Macc. 2,9 (K. Treu). 

2-3: 6Ó 0ó0vgG 1Óv f]Àtov K1À.: "nach Ps. 135, 8-9, bereits liturgisch ge- 
formt" (K. Treu); vgl. das Abendgebet bei Goar, Euchologion sive rituale 
Graecorum S. 29, Eoy1] G. (gUy1) 109 Avy vikoO) ... xai 1óv f| Atov Sépevoc 
£ig £&ovoiav tfjg npépac, ogXTnvnv ó£ xai dotépag gig £&Sovoíav cfjc 
VUKT1ÓGC. 

3: £pgtóg — £Énióg, vgl. auch die Chrysostomos-Liturgie (R. Engdahl, 
Beitrüge zur Kenntnis der byzantinischen Liturgie, Berlin 1908, S. 1 — 
Brightman, Liturgies | S. 309) Kópie ó 9£0G Tuv ... £pióg £o" T|pnüc. 

3-4: «xai np[ó]oós6s (lies 1póoógSa) tàg &oS9ivàg e0yapictíac: vgl. 
Goar, Euchologion S. 40f. Frühgebet y' &o91vàg ... £0yàc, € npóoós&oat 
n&vtOov Tuv tàc £o9ivàg ógr]ogtc, G npóoósgSa1 T]uOv tàg ... £0yapto- 
tía. 

4: Vgl. Ps. 43, 21 «ai £i óàtexgtáca[ev yeipag TjuiQv rpoóc 96v dAAÓ-- 
ptov ... "Auffállig ist mir in einem Morgengebet die betonte Abweisung 
von Háresieverdacht Z. 4 (und 5), die man hier eigentlich nicht erwartet" 
(K. Treu). 

5: Vgl. Ps. 80, 10 ook £otat £v ooi 9£ócG npóoqoatoc, o00& npoo- 
Kuvr]oeto 989 dAAotpio. 

6: év Xo: ó1à XpiotoU Const. Apost. 

GI oa eed ] kaxa[St]o 00v rjpüg: aotóg Tjindc 6v abtoO kaca&tocov 
Const. Apost.; für aótóg ov abt1006] würde die Lücke nicht ausreichen, 
daher ist wohl nur ót' a0100] zu ergánzen. 

7: tfjg obpav«bov Gofic: tfjg aiovtoo Gofjc Const. Apost. ausser der 
Hs. d (Vat. 1506); vgl. Joh. Chrysost., Hom. 3, 2 in Phil. (PG 62, 201) £o 
GoT| T] Gtótog kai à9ávatoc, pexà ó&£ tabtrja T] obpávtoc, und Eusebios 
v. Caes., De eccl. theol. 3, 12 (PG 24, 1024 A) xobg Xóyovugc ... óv Ó pe- 
t£y Ov àgi óoavei Gpto obpavio tpegpgópnevog tfjc obpaviou ue3éGer ofjc. 

ót ob oot t[1]u]: ug9^ o5 oot óó6a xai tipr) xai oépac xai t$ ó&yio 
nveopatt Const. Apost. ausser der Hs. d; die Buchstabenspuren nach 
i[i]ir] lassen sich nicht sicher deuten. 

7-8: Zur Doxologie am Ende des Briefes vgl. die Bemerkung von 
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J. Kubinska a.a.O. 82, dass sie *se trouve dans toutes les liturgies" ; vgl. 
auch A. Stuiber, RAC IV (1959) 210-226. 

8: aiov (für aiovov): der Strich ist wohl als ein Schluss-Strich anzu- 
sehen, wie er sonst das Schluss-N ersetzt, eher als eine Nomen sacrum- 
Kürzung. 


Übersetzung: 


*^Du Gott der Geister und allen Fleisches, der du unvergleichbar und 
vollkommen (nichts bedürfend) bist! Der du der Sonne Macht über den 
Tag gibst und dem Mond und den Gestirnen über die Nacht! Sieh auch 
heute auf uns mit gnádigem Blick und nimm unser morgendliches Dank- 
gebet an, und erbarme dich unser! Denn wir erhoben nicht unsere Hánde 
zu einem fremden Gott; denn bei uns ist kein neuer Gott, sondern allein 
du, der ewige und unvergángliche, der du uns das Sein in Christo gewáührst 
und das Selig-Sein durch ihn geschenkt hast: würdige du uns auch (durch 
ihn?) des himmlischen Lebens! Durch ihn sei dir Ehre ... in Ewigkeit der 
Ewigkeiten." 
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Chr. Mohrmann, Études sur le latin des chrétiens. Tome IV Latin 
chrétien et latin médiéval. Rome, Edizioni di Storia e Letteratura, 1977. 
444 pages. 


The third volume of Prof. Mohrmann's scritti minori was published in 
1965, four years after the second one, the publication of which was 
attended by a reprint of the first volume in the same year. So quite some 
time has passed before the appearance of this fourth volume and many a 
student of Christian Latin will often have looked forward to it. But now 
at last the object of this longing is available and it is a great pleasure to 
make a few comments on it, especially in this journal, of which the 
author was one of the founders. 

Apart from the first section of the collection the individual papers are 
grouped under the following headings: II Permanence du probléme 
linguistique dans l'église, III Études sémasiologiques, IV Le monachisme 
le plus ancien, V The Latin of Saint Patrick. A bibliography of the author, 
covering the years 1957-1976, and four handy indices, compiled by Dr. 
Merckx, complete the book. 

In the second section we find a discussion of the "ever-recurring 
problem of language in the Church" (the title of the first paper in this 
section.) The Church has to communicate about spiritual truths, which 
are far removed from everyday life. This is of special importance for the 
stylized character of sacral language, when men do not use words as a 
means of communication, but in order to give expression to their 
religious needs and experiences. The Stilisierung, which is no superficial 
phenomenon, has its different aspects: conservatism, the use of foreign 
terms (e.g. hosanna, maranatha), euphony; and in this type of language 
personal style has obviously less weight than collective tradition. But 
above all there must be a *Móglichkeit zum Transzendentalismus" (p. 
161), without which a sacred language is unable to exist. This evidently 
contrasts rather sharply with the tendencies of secularization which at 
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present can be detected in the Protestant world, but hardly to a lesser 
degree in the Roman Catholic Church. It needs no argument, that Prof. 
M. is not enthusiastic about such developments. "Die notwendige 
Grundlage jeder Sakralsprache ist das Bewusstsein des 'Anders-Seins' 
(otherness) des Góttlichen." (p. 171). 

It should at once be stated that the author's point of view is not 
prompted by nostalgic feelings, but firmly based on scholarly arguments 
of a structural and historical nature. In my view, however, her apprecia- 
tion of sacred language, involving an aversion from secularized everyday 
speech in public worship, also has much to do with a clear-cut separation 
of the domains of grace and nature, which can be found more often in 
Roman Catholic thought. In such a division for the first domain a sacred 
language is indispensable. [ must admit that my approach tends to be 
different in these matters. Let me raise just one question. The most 
important of all Christian prayers, both in the life of individuals and in the 
liturgies of all churches, is undoubtedly the Our Father. Is there any 
indication in the original wording and context of this prayer of a sacred 
character of its language? If not, would that be without consequences for 
the text used in modern worship? 

It is high time to return to the contents of the collection. The third 
section comprises four "études sémasiologiques", the third of which is 
published for the first time. It is the text of a lecture held at the Oxford 
Patristic Congress of 1967, entitled *Episkopos - Speculator". At first 
sight one might be inclined to consider speculator as a somewhat clumsy 
rendering of episkopos, but Prof. M. shows that the term derives from 
some passages in Ezekiel, e.g. ch. 33.2-11. Both in the Eastern and in the 
Western Church these texts have been connected with the episcopate, but 
in the West the idea thus expressed has met with considerably more 
success, possibly as a result of the more legalistic approach of episcopal 
responsabilities in the Latin world. 

The fourth section is concerned with monasticism and the first study, 
which had not been published before, treats the different attitudes 
adopted towards civilization. At the start, in Egypt, the cradle of 
monasticism, we find *une négation féroce", but paradoxically in the end 
the monasteries have become the most important force for the conserva- 
tion and transmittal of the classical heritage, especially in the Western 
world. Now there are many causes for this radical change, and one of 
them is studied in the second chapter of this section, viz. the missionary 
and pastoral activities of the monks "dans des pays qui ne disposaient 
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pas d'une culture littéraire, ou dans lesquels la culture littéraire avait 
disparu" (p. 303). 

Four lectures held at a Dublin meeting in 1961 concerning Saint 
Patrick's use of the Latin language make up the fifth section. In these 
lectures Prof. M. presents a thorough examination of the latinity of the 
Irish patron saint. It is highly interesting that the results of this stricly 
linguistic examination tend to confirm the traditional dates concerning 
Saint Patrick's life. 

As in the first three volumes in this collection, too, in many articles the 
general principles and ideas of the so-called Nijmegen school are touched 
upon, the inevitable repetitions involved understandably resulting from 
the nature of a collection of papers. But the interesting aspect of this 
collection is the fact that these ideas are also explicitly treated in its first 
section, which comprises three inaugural addresses, two valedictory 
speeches and a survey of the results of the activities of the Nijmegen 
school, specially written for the occasion. This survey is called *Nach 
vierzig Jahren", a title alluding to the date of publication of the first 
volume in the series Latinitas Christianorum Primaeva, J.Schrijnen's 
Charakteristik des altchristlichen Latein (Nijmegen 1933), which "kann 
gewissermassen als die *Charta' der sogenannten 'École de Nimégue' 
betrachtet werden." (p.111). Because that famous paper is no longer 
available, Prof. M. has added a reprint as an appendix to this fourth 
volume of her studies. That is an excellent idea. Although Prof. M. and 
her pupils certainly have not slavishly followed Schrijnen's lead, more 
light is shed on the purpose of their studies, when one has read Schrijnen's 
*charta', in which the principles are set forth with such great confidence: 
*... die christliche Welle ergoss sich auf das gesamte Sprachgebiet, die 
Differenzierung ist also semantischer, lexikologischer, morphologischer, 
syntaktischer, ja sogar phonetischer Art." (p. 374). Now the subsequent 
studies of the Nijmegen school have amply illustrated and indeed proved 
the first two points of Schrijnen's programme, but it is a well-known fact 
that especially its syntactic aspirations have met with much scepticism. 
Surprisingly Prof. M. in her retrospect hardly touches on this important 
department. Would that mean that this aspect 1s in fact silently dropped? 
In general the survey does not pay much attention to the views and 
criticisms of other scholars. It is quite understandable that Prof. M. did 
not want her survey to become a polemic with all and sundry, yet, to 
mention one example, in view of the prominence taken by Tertullian in 
the interests of the Nijmegen school one would have liked to learn her 
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opinion on the recent studies devoted to the style and language of that 
author by Braun, Fontaine and Sider. Indeed it strikes one as rather 
disappointing to find that these important books are not even mentioned 
in the long "Index des ouvrages cités" at the end of the collection. 

Particularly impressive 1s the Nijmegen farewell address (p. 91—109), in 
which it becomes abundantly clear that Prof. M. is au courant of modern 
linguistic theories, also in their implications for theological disciplines. 
The speech is a fine illustration of the high standards of scholarship the 
author has set herself. Apart from the serious paragraphs there are also 
some lighter moments, e.g. when the childish ideas about concilium and 
pontifex en vogue in some theological quarters are made fun of. Near the 
end of the speech Prof. M. has this to say about her career as a scholar: 
* ...la science vaut qu'on y consacre une vie, méme en y sacrifiant sciem- 
ment d'autres valeurs." The rich fruits of this life devoted to science have 
without any doubt earned her the gratitude of many. 


Leiderdorp, van Effendreef 15 J. pEN BorrrT 


J. Zandee, *The Teachings of Silvanus" and Clement of Alexandria, a New 
Document of Alexandrian Theology (Mémoires de la Soc. d'Études Orien- 
tales *Ex Oriente Lux", 19). Leiden, Ex Oriente Lux, 1977. VIII, 166 p. 


The *Teachings of Silvanus" is a Coptic writing transmitted in Codex 
VII of Nag Hammadi, page 84, 15 till page 118, 7. It contains proverbs or 
"*egnomar" and is without the shadow of a doubt a Christian book. 

Dr. J.Zandee is an Egyptologist and a professor of Comparative 
Religion at the University of Utrecht. Because another student of 
Coptology failed to do his duty, he has taken upon himself the arduous 
task to compare "Silvanus" with Clement of Alexandria. This he has done 
with success, because he convincingly shows that the Coptic writing 
(which was certainly translated from the Greek), has much in common 
with the Alexandrian doctor of the catholic church. Moreover, he proves 
that the text contains anti-gnostic polemics: *Let no one ever say that God 
is ignorant. For it is not right to place the Demiurge of every creature in 
ignorance". This certainly is directed against people who presumed that 
the demiurge was "Saklas", a fool. 

The text is interesting, if, as would seem to be the case, it is older than 
Clement and to be dated before 200 A.D. It shows that there existed 
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already then, probably in Alexandria, a Hellenic Christianity before 
Clement and Origen, and one is tempted to think of such names as 
Pantaenus, ever suspected to have influenced Clement, and Leonides, the 
father of Origen, a teacher of Greek grammar, and a staunch biblicist, in 
short the milieu in which the Egyptian text of the New Testament 
originated. It has something in common with the Encratite Sayings of the 
Gospel of Thomas, without being Encratite itself, but rather catholic and 
orthodox "avant la lettre". Moreover, the Jewish Christian background 
of this Alexandrian catholicism becomes apparent, when it 1s said that 
Christ 1s an "angel", or also *the hand" of God. On the other hand, we 
are told: *if you do not know yourself, you will not be able to know 
(God)". This certainly announces Clement, but also Calvin. The author 
announces a definitive edition of "Silvanus", with translation and com- 
mentary. We express the hope that this will elucidate the text along the 
lines sketched above. Let poor Silvanus not be stoned with parallels, but 
speak for himself. A parallel is a line, which does not meet another line, 
not even in infinity. 

Let me explain what I mean. On page 115, 20-21 "Silvanus" says: "God 
is he who is near and not far away". This is nothing but a quotation of 
Jeremiah XXIII, 23 in the translation of the Septuagint. The Hebrew text 
says exactly the opposite: "Am I a God at hand, says the Lord, and not a 
God far off?" We may suspect that already the Seventy here manhandled 
the original text under the influence of the Porch. This because Dio 
Chrysostomus, Olympic Discourse, XII, 28, using an older source, possibly 
Posidonius, observes that primitive men did not live far from or outside 
God. Clement says that when a man is acting in a rational way, God is 
near to him. And he adduces as a proof text: "Iam a God that draws near, 
says the Lord" (Strom. II, 2, 5, 4). "Silvanus" and Clement are parallel 
in so far as they refer to the same text of the Bible, Jeremiah XXIII, 23, 
but furthermore they have nothing in common in this case. A commentary 
on the *"Teachings of Silvanus" should show that this writing was 
translated from the Greek, that it is to be dated before Clement, that it 
originated in Alexandria, is reacting against Alexandrian Gnosticism and 
therefore later than. 150 A.D., but still clearly shows that Jewish Christians 
brought the Gospel from Palestina to Egypt. 

This book is a first, but important step on this narrow path, beset with 
pitfalls. 


Bilthoven, N. Houdringelaan, 32 G. QUISPEL 


86 REVIEWS 


Alan F.Segal, Two Powers in Heaven. Early Rabbinic Reports about 
Christianity and Gnosticism (Studies in Judaism in Late Antiquity, 25). 
Leiden, Brill, 1977. XXVI, 313 pp. 


This book was a dissertation of Yale University and is now published 
in printed form by Brill at Leyden. It discusses all existing rabbinic 
passages about Jewish heretics and others who proclaim that there are two 
principles. The best known of these is rabbi Elisha ben Abuya, called Aher 
(4- 100 C.E.), who is said to have seen Metatron, the Angel of the Lord or 
Jaoel, sitting and writing down the merits of Israel, from which he con- 
cluded that perhaps there are two deities. The young doctor has applied 
the methods of form-criticism to all these items and discussed them with 
great care and caution. His conclusions are convincing. There is no indi- 
cation whatsoever that these views have anything to do with Iranian 
dualism. Nor are the opponents aimed at always the same. Sometimes 
they may be Gnostics, other times Christians and as often as not heterodox 
Jews. By the end of the second century dualists who oppose the two 
powers are being called *two powers" heretics, but before that time there 
is no evidence for any opposing configuration of two deities among the 
heretics. 

They rather were Jews who were worried about anthropomorphism. 
Bibilical theophanies which picture God as a man or confuse the Lord 
with an angel are the basis of this tradition, which distinguishes between a 
completely transcendent God and His revelation in anthropomorphic 
shape. The rabbinic texts can be ascribed in general to the third century. 
However, the earliest reports can be safely dated to the Bar Kochba 
Revolt. And an extensive oral period must have preceded our first 
witnesses. In a special chapter devoted to Philo it is shown that this 
Jewish philosopher of the first century C.E. must have been familiar with 
these traditions to which in part he reacts and by which he was profoundly 
influenced. After all Philo does say that the Logos is a second God. The 
earliest Form of this heresy involved assuming any anthropomorphic 
description in the Bible to have been concerning a divinity seperate from 
God. Closely connected with this heresy were mystical and apocalyptic 
traditions about the divine Name, the Angel of the Lord and Adam. The 
speculations about Christ as the Proper Name of God in the Valentinian 
Gospel of Truth are an indirect witness to these Jewish traditions. 

I could not agree more with the views of the author. I only add that 
then the demiurge of the Mandaeans, Ptahil or the angel Gabriel, 
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originates in these early Jewish circles. Moreover, a pupil of mine, Jarl 
Fossum, is preparing a thesis on the relevant Samaritan material, which 
clearly shows the impact of Plato's Timaeus upon these speculations. 

From these new insights Segal draws the necessary conclusions. 
Gnosticism, according to him, appears to be a later, sophisticated version 
of this heresy, dividing up the principal mediator, the Angel of the Lord, 
into a good saviour and a not so good demiurge. The Gnostic saviour 
then, or bearer of revelation, in so far as it is not Christ, goes back to the 
Jewish concept of the Angel of the Lord. And at the same time the 
Gnostic demiurge has inherited all the anthropomorphic features, such as 
the handicraft of a workman, from the same concept (this, by the way, 
explains why the Gnostic demiurge 1s so often designated as an angel). 

According to the author, all this tends to disconfirm the hypothesis, 
according to which Christianity is patterned on a preexistent Gnostic 
salvation myth in which a redeemed redeemer enters the world to save 
those who recognise him. Instead, angelic christology may be more 
ancient and more important in understanding the early church than is 
usually granted. 

Here Segal agrees with Edwin Yamauchi, who in his book Pre-Christian 
Gnosticism, Grand Rapids 1973, has given a general survey of the whole 
relevant material and concludes that the imposing scholarly edifice of 
Reitzenstein's and Bultmann's hypotheses is little more than a house of 
cards (p. 184). This of course does not mean that everything Usener or 
Dieterich or Bousset wrote was wrong. It does mean, however, that in the 
light of the present evidence Erik Peterson was right and that Jewish 
authors on Gnosticism are being rehabilitated. 


Bilthoven, N. Houdringelaan 32 G. QUISPEL 


Jacques E. Ménard, La Lettre de Pierre à Philippe (Bibliothéque Copte 
de Nag Hammadi, Section "Textes", 1). Les Presses de l'Université Laval, 
Quebec, Canada, 1977. Pp. XIII, 62. $ 10,—. 

Jacques E. Ménard, L Authentikos Logos (Bibliothéque Copte de Nag 
Hammadi, Section "Textes", 2). Les Presses de l'Université Laval, 
Quebec, Canada, 1977. Pp. VIII, 80. $ 12,—. 


These volumes open a new series, the "Bibliothéque Copte de Nag 
Hammadi", which aims to publish a) all the Coptic texts from Nag 
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Hammadi, together with a French translation and a commentary (in the 
section *Textes"), and b) studies on these texts by participants in the 
project (in the section *Études"). The series is published by the *Labora- 
toire d'Histoire Religieuse" of Laval University (Quebec) under the 
direction of Michel Roberge, with cooperation of a group of scholars 
under the direction of Jacques E. Ménard of the University of Strasbourg. 
Thus this series forms the French counterpart of the English "Coptic 
Gnostic Library" from Claremont published in the series "Nag Hammadi 
Studies". In view of the fact that besides these two editions there is also 
a series of German translations of the same texts, by members of the 
" Arbeitskreis für koptisch-gnostische Schriften" in East Berlin, published 
in the 7heologische Literaturzeitung, and that recently an English trans- 
lation of all the Nag Hammadi texts appeared in a one volume edition, 
one cannot say that these Coptic manuscripts do not receive the scholarly 
attention they deserve. 

In the editions of this Canadian-French project the texts and transla- 
tions, which are printed side by side, are followed by a series of Notes de 
transcription et de traduction". From these notes it appears that many 
letters and words which have been faded out in the manuscripts could be 
clearly read with the help of ultra-violet rays. In this respect Ménard's 
notes are very u:eful for reading the original texts in the facsimile edition. 
In most cases I can agree with the readings he has adopted and the 
emendations he suggests. Sometimes, obvious emendations are omitted, 
for instance in Auth. Log., Cod. VI, 27, 32-33, where, with respect to the 
Logos which the soul puts on its eyes as a medicament, esouóm mmoou, 
translated as *absorbant les eaux", should be read as esouón mmoou, 
"opening them". The translation is not always accurate, for instance in 
Auth. Log., 28, 29-30, where Aoushmmo means *a stranger" and not 
"étrangers", or Auth. Log., 33, 31, where eneueidólon means "to their 
idols" and not "aux idoles". 

The commentaries show that Ménard is well-versed in Gnostic liter- 
ature. He affords many parallels from other Nag Hammadi texts, but it 
must be said that these parallels not always contribute to a better under- 
standing of the text. For instance, in the Letter of Peter to Philip, 138, 4—5, 
it is told that after an appearance Jesus was taken up to heaven under 
lightning and thunder: in his commentary Ménard interprets this thunder 
as the Perfect Nous, with a reference to the title of Cod. VI, 2, The Thunder, 
Perfect Mind, which of course has nothing to do with the thunder of the 
Letter which, quite usually, accompanies an apparition. In a recent 
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article, Klaus Koschorke has shown that this writing presents a Gnostic 
reinterpretation of the events described in Acts 2 ff. (Zeitschr. f. Theol. u. 
Kirche 74 (1977) 323-343). This study was published after Ménard's 
edition, but one should expect that Ménard at least would have seen the 
most obvious parallels. 

The Authentikos Logos is interpreted by Ménard as a non-Christian, 
Gnostic writing. As I see it, however, this work was written by a Christian 
who was opposed to some of the basic tenets of Gnosticism, e.g. the 
distinction between the unknowable Father and the Demiurge, and the 
idea that the earthly condition of the soul is due to a heavenly fall. I hope 
to show this in an article which will appear in this review. The Authentikos 
Logos presents an interesting doctrine of the soul which deserves a special 
investigation. Ménard only remarks that the writing does not have many 
themes in common with De anima of Tertullian or the treatises on the 
soul by Porphyry and Jamblichus, but he does not attempt to point out 
the suggested similarities and to study this particular doctrine of the soul 
more closely, e.g. by comparing it with the views of the Gnostic Theodotus. 
All statements on the soul which are found in this text receive a Gnostic 
interpretation in the commentary. In 28, 31—29, 3 it is said that the soul is 
incessantly attacked by her *home-born ones", i.e. the passions which are 
more or less personified, "having no rest by day nor by night, for their 
desire (£ri9opía) oppresses them." Ménard interprets the "home-born 
ones" as the Archons and compares their £xi9opía with their desire to 
take hold of the beauty of Man which they see reflected in the waters of 
chaos according to the Apocryphon of John and other texts, their desire 
for sexual intercourse with the first woman in the Hypostasis of the 
Archons, and the desire of the Valentinian Sophia according to Irenaeus, 
A.H., 1,2,2.4; 4,5. But these references to quite different Gnostic con- 
ceptions explain nothing, since the text they are thought to illuminate 
simply deals with the struggle of the soul in its earthly existence. The 
Authentikos Logos is primarily an exhortation to an ascetic way of life 
and, therefore, many parallels to its contents are to be found in later 
Christian ascetic literature. With respect to the simile of the devil as the 
bad fisherman who hides the hook (perdition) in the food (the pleasures 
of this world) Ménard says that this is never used in Christian language. 
If he had only looked up Lampe's Patristic Greek Lexicon (not mentioned 
in the bibliographies), s.v. &ykiotpgoo and üykiotpov, he would have 
known better. Ascetical texts of Basil of Caesarea, for instance, offer close 
parallels to this simile, of which here Hom .21,1 (PG 31,541D) and 
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Regulae fusius tractatae, 17,2 (PG 31,964B) may be mentioned in partic- 
ular. For the scholars engaged in the edition of the Nag Hammadi 
Library it seems difficult to accept that not all these writings can be 
explained in Gnostic terms and that the borderline between Christian 
Gnosticism and orthodoxy is often not easy to draw. 


Beusichem, Markt 17-19 R. VAN DEN BROEK 


Stylianos G. Papadopulos, l'on yópiog ó OgzoAóyogc kai at rpobno0£osig 
nv£upatoAoyíag aotob0. Athenai (Ioan. Sukes, Sachture 6/II), 1971. 
162 S. 

Basileios S. Pseutogkas, MgA(tovog Xápósov ,Tà nepi tob IIáoya 
ó00* (Analekta Blatadon, 8). Thessalonike (Patriarchikon hidryma 
paterikon meleton), 1971, 255 S. 

Theodoros N.Zeses, 'Av0pomog kai Kkóopog év tíj otkovopíg tob 
0gob katà tóv iepóv Xpuoóotopov (Anal. Blat., 9). Thessalonike 1971. 
275 S. 

Konstantinos I.Kornitsesku, 'O àv0pomiouóg katà «xóv igpóv 
Xpvoóoopov (Anal. Blat., 10). Thessalonike 1971. 146 S. 


Ein Jahr vor dem hier angezeigten Buch über die Voraussetzungen der 
Pneumatologie des Gregorios Nazianzenos hat St. Papadopulos ein 
Büchlein über den Heiligen Geist im Leben der Kirche nach der Lehre der 
Kirchenváter veróffentlicht: IIaxvépec. Aó&notcg vfjg £x«kAnotac. "Aytov 
IIvebópa (Athenai 1970). In beiden Publikationen steht die fünfte Theolo- 
gische Rede des Gregorios zentral. Gegen J. Plagnieux stellt der Verf., 
dass Gregorios nicht die analogia entis lehre. In seinem Buche über die 
Voraussetzungen der Pneumatologie des Gregorios gibt Papadopulos 
überdies noch eine Übersicht über die pneumatomachischen und anti- 
pneumatomachischen Quellen, geht den Geschehnissen des Streites um 
die Gottheit des Heiligen Geistes nach, und gibt eine ausführliche Analyse 
der Oratio 29, aus der hervorgeht, dass Gregorios sich zwar neuplatoni- 
scher Termini bedient, ihnen aber einen neuen Inhalt gegeben hat (gegen 
J. Dráseke). Für làngere Rezensionen der Arbeiten von Papadopulos 
über Gregorios Nazianzenos sei auf Ostkirchliche Studien 22 (1973), 
340-343 (H. M. Biedermann OSA) und auf Oriens Christianus 58 (1974), 
200-201 (A. Davids) verwiesen. Im Jahre 1975 erschien von Papadopulos 
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eine Studie zur Theologie des ókumenischen Konzils bei Athanasios: 
"A0aváctogc ó piéyag kai T] OgoAoyía tfjc oikoupevikfjc ovvóóov (Athenai 
1975). Papadopulos ist auch ein besonders guter Kenner der Geschichte 
des Thomismus in Byzanz. Wer nicht griechisch liest, kann zu diesem 
Thema jetzt seinen Artikel Thomas-Rezeption und Thomas-Kritik in 
Byzanz zwischen 1354 und 1435, in Theologie und Philosophie 49 (19774), 
274—304, lesen. 

Drei weitere Arbeiten, die noch in dieser Zeitschrift angezeigt werden 
müssen, sind Dissertationen, die in der Reihe Analekta Blatadon des 
Patristischen Instituts zu Thessalonike erschienen sind. Auf der Rückseite 
des Titelblattes sind die Titel jeweils auf englisch abgedruckt (man beachte 
die Transkription der Namen der Verfasser): Vassilios S. Pseftogas, 
Melito's of Sardes, ,,The two writings de Pascha* (Analecta Vlatadon, 
edited by Panayotis C. Christou, 8); Theodoros N. Zissis, Man and World 
in the History of Salvation (according to John Chrysostom) (Anal. Vlat., 
9); Constantin Cornitsesku, 75e Humanistic Ideals according to John 
Chrysostom (Anal. Vlat., 10). Jedem Buche ist eine franzósische oder 
deutsche Zusammenfassung beigegeben. 

War R. Cantalamessa in seinem umfangreichen Werke L'ormelia ,In s. 
pascha* dello Pseudo-Ippolito di Roma (Milano 1967) schon den Fáden 
nachgegangen, die die Homilie des Pseudo-Hippolytos (siehe CPG 4611; 
zuletzt wurde die Homilie von P. Nautin in Homeélies pascales, 1l, S.C. 27, 
1950, herausgegeben) mit der Schrift IIepi náo xa von Meliton von Sardeis 
(jetzt in der Ausgabe von O. Perler, S.C. 123, 1966, zugánglich) verbinden, 
so versucht B. Pseutogkas in seiner Dissertation über ,die zwei Bücher 
über das Osterfest* (Eusebios, Hist. eccl. IV, 26, 2) des Meliton nachzu- 
weisen, dass die Homilie des Pseudo-Hippolytos der erste Teil dieses 
Werkes sei, wáhrend der zweite Teil aus Melitons IIgpi ràoya bestehe. 
Beide Texte stammen aus quartodezimanischen Kreisen. Die sprachlichen 
Übereinstimmungen sind tatsáchlich frappant, obwohl gerade der Satz 
ó pev (yàp) xvónog £yéveto, T] 6$ à 1]0&10 nbpíioketo, der in beiden Texten 
vorkommt (Ps.-Hipp. 2,2, S.C. 27, S. 119, 17; Mel. 33-34, S.C. 123, S. 62; 
bei Mel. sind die Wórter £&yévexo und f| nach Ps.-Hipp. ergánzt), leicht als 
geflügeltes Wort immer wieder in der Predigt vorkommen kónnte (siehe 
zu den Stellen Pseutogkas, S.1601f.). Die Frage bleibt: warum soll 
Melitons Werk spáter auseinandergerissen worden sein? Die Forschungs- 
geschichte wird indes etwas unübersichtlich, da Pseutogkas W. Huber's 
Passa und Ostern (ZNW Beiheft 35, Berlin 1969) nicht berücksichtigen 
konnte - nach Huber ist Meliton kein Quartodezimaner -, wáhrend 
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Huber seinerseits das obenerwáhnte Buch von Cantalamessa noch un- 
erwáhnt liess. Inzwischen hat Pseutogkas in einem anderen Buche mehr 
als fünfundzwanzig Homilien aus dem 2., 3. und 4. Jahrhundert über das 
Kreuz und das Leiden Christi inventarisiert und besprochen: Ai mepi 
otaupob xai nráO00ug to0 Kuopiou OóÓpiA(at GvatoAikÓOv matépov kai 
ovyypagéov àró tob 200 péy pi xai tob 4ov aióvogc (Thessalonike 1975). 

Th. Zeses, Sekretàr der griechischen patristischen Zeitschrift Klerono- 
mia, gibt in seinem Buche über die Stellung des Menschen und der Welt 
in der Heilsordnung eine umfassende Darlegung der Theologie des 
Joannes Chrysostomos: von der Flucht aus der Welt und Gottes Plan 
hinsichtlich der Welt und des Menschen, über den Sündenfall im Paradies 
und dessen Konsequenzen bis zur Rettung und Vollendung des Menschen 
durch Christus und bis zur Erneuerung durch den Heiligen Geist in der 
Kirche. In den Fussnoten beschrànkt Zeses sich hauptsáchlich auf kurze 
Stellenangaben und einige Hinweise zur weiteren Literatur; hier und da 
wird auf kirchliche, manchmal auch auf profane Autoren verwiesen. Es 
dürfte aber bei der Fülle des Stoffes nicht leicht sein, genau festzustellen, 
wo und in wieweit der Verf. im einzelnen der bisherigen Forschung ver- 
pflichtet ist, oder mitunter auch neue Impulse gibt. Zeses' Standpunkt ist 
ein ausgesprochen theologischer: , Die Auseinandersetzung zwischen 
Christentum und Welt verlagerte sich (zur Zeit des Joannes) vom Bereich 
der Lehre in den Bereich der Ethik. Angesichts der Gefahr der Verwelt- 
lichung des Christentums nimmt er einen harten Kampf gegen die Welt 
auf.(...) Er bekámpft auch die weltliche Bildung, nicht weil er sie für 
wertlos hált, sondern wegen der einseitigen Pflege des Intellekts und der 
Vernachlássigung der sittlichen Bildung. Er setzt sich für die Verbindung 
beider ein* (S. 250; 257). Der Historiker wird aber den direkten Bezug 
auf Joannes' Zeit und den Einfluss, den andere auf ihn gehabt haben, ver- 
missen. Auf S. 167 werden im Zusammenhang mit der Lehre vom Eigen- 
tum Sátze von Euripides und Bion zitiert, aber in der christlichen Kirche 
hatte die Ánsicht, dass Besitz nur relativen Wert habe, schon eine lange 
Geschichte; man denke etwa an Klemens von Alexandreia und an die 
Kappadokier; zu diesem Thema kann das Buch von P.Christophe, 
L'usage chrétien du droit de propriété dans l'Écriture et la tradition patristi- 
que (Paris 1964) noch gute Dienste leisten. Ein index locorum ist dem 
Buche leider nicht beigegeben. Auf 8.32, Anm. 1, ist zu lesen: A. 
Wifstrand (statt A. Wifstand); auf S. 117 und S.194: splendidum (nicht 
splenditum) vitium. Zeses veróffentlichte inzwischen ein Buch über Jung- 
fráulichkeit und Ehelosigkeit: T&yvn napOsviac. 'H &riyseiprnpatoAoyía 
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tv ratépov nepi tfjc £v Xpvotà àyapítag kai at rryoi aotfjo (Thessalo- 
nike 1973). 

Die Dissertation des Rumánen K. Kornitsesku über die ,,humanistischen 
Ideale behandelt nicht etwa die Rolle, die die humanistische Bildung in 
den Werken des Joannes Chrysostomos spielt, sondern die theologische 
Anthropologie und die christliche Ethik des grossen Predigers. Der Verf. 
geht davon aus, dass mit dem Christentum das griechische anthropozen- 
trische Menschenbild überwunden wird, da der Christ erstmals einem 
die rein menschliche Ebene übersteigenden Ziel zustrebt. Kornitsesku 
skizziert zuerst die theologische Grundlage des neuen Menschenbildes, 
bes. den Menschen als Bild Gottes; dann untersucht er die praktischen 
Folgerungen, die sich daraus ergeben: die Brüderschaft unter den Men- 
schen, die privaten Aspekte (Familie, Jungfràulichkeit, Kindererziehung, 
Theater, Freundschaft), und die sozialen Dimensionen (Arbeit, Besitz, 
Almosen, Krieg und Frieden). Ebenso wie Th. Zeses, der zum Teil die 
gleiche Materie, sei es auch im weiteren Kontext der gesamten Theologie 
des Joannes, behandelt, skizziert Kornitsesku zum Schluss das Bild vom 
.Deuen Menschen". Hatte Zeses von einer Dialektik zwischen Weltbe- 
jahung und Weltverneinung gesprochen (Zeses, S.246[1f), so unter- 
streicht Kornitsesku die Rolle der Liebe zu Christus (bes. S. 117), wáhrend 
er an anderer Stelle die Ansicht des À. J. Festugiére als einseitig verwirft, 
der hinsichtlich des Joannes Chrysostomos (und Hieronymus) von ,une 
sorte de rigorisme farouche, de haine pour tout l'humain et par là-dessus 
une méconnaissance des vraies conditions de la vie religieuse, une absence 
de tact spirituel, qui nous afflige et nous rebute" (Antioche paienne et 
chrétienne, Paris 1959, S.212; bei Kornitsesku zitiert auf S. 86, Anm. 2) 
gesprochen hat. Der Index ist unvollstándig; ein index locorum fehlt. 
Eigennamen (und Zitate!) werden nicht immer fehlerfrei wiedergegeben; 
auf S. 85, Anm. 2, ist B. K. Exarchos (nicht Exarhos) zu lesen; auf S. 139 
G. J. M. Bartelink statt C. J. M. Bertelink. Die Bücher von Th. Zeses und 
von K. Kornitsesku ergánzen sich gegenseitig. 


6522 BA Nijmegen, Berg en Dalseweg 39 A. DAVIDS 
T. J. van Bavel O.S.A., Christ in dieser Welt. Augustinus zu Fragen seiner 
und unserer Zeit. Augustinus Verlag Würzburg 1974. 172 S. 


Der ursprüngliche Titel dieses aus dem Niederlàndischen übertrage- 
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nen Buches lautet auf deutsch: ,, Augustin, von Liebe und Freundschaft. 
Beide Titel zusammen drücken die Absichten des Autors am besten aus. 
Er beabsichtigt die Stimme Augustins, wie er diese versteht, in der heuti- 
gen kirchlichen Situation hóren zu lassen und eine Einführung in seine 
Theologie zu geben ,,anhand einiger grosser Themen, die, wie ich meine, 
seine Persónlichkeit enthüllen. Die Themen lassen sich zurückführen auf 
zwei Prinzipien: Einheit und Liebe." (S. 10). Diese Wahl ist natürlich eine 
persónliche und auch wohl beschránkte, die bewusst auf andere Aspekte 
von Augustins Denken verzichtet. Es ist jedoch lobenswürdig, dass dieses 
in den soeben angeführten Worten gleich am Anfang ganz klar gemacht 
wird. 

Mit grosser Liebe zum Gründer seines Ordens beschreibt Pater van 

Bavel die Bedeutung der von ihm gewáhlten Themen. Obwohl er auch 
kritische Tóne anschlágt, nàáhert er sich doch dann und wann in seinem 
begreiflichen Enthusiasmus einigermassen der Hagiographie. Dass er die 
Grenze nie überschreitet, bewirkt sein Sachverstand, schon sehr bekannt 
durch seine Répertoire bibliographique de saint Augustin 1950—1960. 
Über Paragraphen, in denen Augustins Gedanken über Freundschaft, 
Einheit, Liebe skizziert werden, gelangt Pater van Bavel zum Kapitel, das 
man wohl als das Herz seines Buches betrachten kann: ,Der ganze 
Christus" (8.94—113). Diese Idee nennt er den ,Mittelpunkt seiner 
Theologie.^ Augustin lehrt eine aktive und dynamische Einheit der 
Glàubigen mit Christus und seiner Liebe. So sind sie Leib Christi, aber 
nicht in einem statischen Sinne. ,, Vielmehr ist es ein lebendiges Geschehen, 
das im táglichen Vollzug verwirklicht werden muss.* (S. 107). Daraus soll 
man auch das Wesen der Kirche (,,Für Augustinus wird die Kirche in der 
Welt anwesend einzig und allein durch die Anwesenheit Christi." S. 120) 
und der Sakramente (,,Der tiefste Sinn liegt in der Teilhabe an der Person 
Jesu.* S. 156) verstehen. 

Der Autor hat versucht Augustinus so viel wie móglich selbst zu Wort 
kommen zu lassen, und seine Erórterung ist gespickt mit Zitaten und 
Paraphrasen. Das ist eine ehrliche und sympathische Methode. Nur bin 
ich mitunter nicht ganz sicher, ob ein Zitat nicht ein wenig aus dem 
Kontext herausgelóst ist. Ich móchte drei Beispiele meines Zweifels kurz 
vorführen. 

] Kann man wirklich Augustins grundlegende Ideen über Freund- 
schaft illustrieren mit Texten aus dem Anfange von Briefen? Ein Satz wie 
Sed quia mihi es alter ego, quid libentius tecum loquerer, nisi quod mecum 
loquor? (ep 38.1) muss doch primár im Rahmen der sogenannten Brief- 
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topik verstanden werden (Cf. K. Thraede, Grundzüge griechisch-rómischer 
Brieftopik S. 162 ff.) 

2. Auf S. 88f. wird Augustins Lehre von dem Geist Gottes besprochen. 
Der Geist ist die dem Menschen geschenkte Liebe Gottes. So ist er unser 
Geist geworden. Von daher wagt Augustinus zugleich die unerwartete 
Umkehrung, dass der Geist Gottes der Mensch ist." Dann verweist der 
Autor auf folgenden Satz aus In ep.Ioh. VI 13: Ergo ipse est Spiritus Dei, 
qui dicit Jesum in carne venisse. Er übersetzt die ersten Worte auf diese 
Weise: ,,Der Geist Gottes ist also der Mensch, der bekennt...^ Das kann 
m.E. nicht richtig sein. Augustin erklárt in diesem Passus 7 Ioh.4.2: 
omnis spiritus qui confitetur Iesum Christum in carne venisse, ex Deo est. 
Er legt dar, dass das Kriterium um Wahres und Falsches zu scheiden 
nicht schwierig ist: die Schismatiker verleugnen die Liebe und zerreissen 
so den Leib Christi. Ihr Bekenntnis ist falsch. Dann folgt der soeben ange- 
führte Text. Mit diesem ist doch wohl gemeint, dass man in dem aufrichtig 
glaubenden Menschen die Anwesenheit des Geistes bemerkt, und nicht, 
dass der Geist Gottes der Mensch ist. 

3. In dem Kapitel ,,Der ganze Christus" spricht Pater von Bavel über 
die Identifikation mit Jesus. ,,Es geht um Christus in den Menschen, für 
die Menschen, durch die Menschen; im Lateinischen ist es viel prágnanter 
gesagt: Christus in nobis, pro nobis, de nobis." Nun sind die letzten 
Worte aus dem Teil der Debatte mit dem Manicháer Felix genommen, in 
dem Augustin die Anwesenheit zweier Naturen in Christus bespricht: 
...in natura Dei aequalis Patri, in natura hominis factus mortalis, in nobis, 
pro nobis, de nobis... (contra Felicem lI 9). In diesem Passus beabsichtigt 
Augustin die menschliche Natur Christi deutlich darzustellen, und gerade 
nicht die Identifikation der Gláubigen mit Jesus. Die franzósische Über- 
setzung von Jolivet und Jourjon lautet denn auch: ,,...parmi nous, pour 
nous, de nous...^ 

Zum Schluss móchte ich noch sagen, dass diese in erster Linie für die 
heutige Lage der Theologie und der Kirche beabsichtigte Studie auch dem 
vornehmlich wissenschaftlich interessierten Fachmann manches zu bieten 
hat. 


Leiderdorp, van Effendreef 15 J. DEN BorrFT 
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B. Studer, Zur Theophanie-Exegese Augustins. Untersuchung zu einem 
Ambrosius-Zitat in der Schrift De videndo Deo (ep.147), Studia Ansel- 
miana 59, Rome, Editrice Anselmiana, 1971, XXII, 106 pages. 


In 413 or 414 A.D. Augustine at long last discharged a debt which he 
had incurred through his promise to Paulina, religiosa famula Dei. This 
lady had asked him for a thorough treatment of the question de invisibili 
Deo, utrum per oculos corporeos possit videri. Indeed Augustine fully 
acquitted his debt, writing a lengthy letter, so lengthy in fact that in the 
Retractationes he lists this letter, no. 147 in the collection, as a separate 
work: de videndo Deo librum scripsi (Retr.YI 41). 

Now one of the most interesting aspects of the treatise is the fact that 
ch. 18 consists of a long quotation from Ambrosius' commentary on the 
Gospel of St. Luke (1 24-27). This passage next becomes the subject of 
many comments and elucidations, of which only the first part, in ch. 19, 
calls for attention here. Deum nemo vidit umquam: these words in St. John 
1.18 posed the difficult problem how the theophanies in the Old Testament 
had to be understood. Ambrosius suggests two solutions: either it was the 
Son Who was the subject of these theophanies ( filium visum esse in veteri 
testamento) or one must assume that the Trinity ea specie videri, quam 
voluntas elegerit, non natura formaverit. The former of these possibilities 
puts paid to that heresy which confers a separate existence to the Son only 
after the birth from the virgin Mary. According to Augustine, Ambrosius 
with these heretics means the Photiniani, whereas in his view the second 
explanation is put forward in order to escape the even more dangerous 
snares of the Arians (Arianos perniciosius insidiantes). Both the "Prá- 
existenz" and the *Gleichwesentlichkeit" of the Son are involved. 

This explanation given by Augustine is precisely the subject of Studer's 
book, or rather it is the starting-point for a ^Geschichtliche Untersuchung 
über die Herkunft und die Bedeutung" of the paragraph in question. 

Apart from a short introduction and a somewhat longer epilogue 
Studer's study is divided into two main parts; first the contents of the 
controversies with Photinus and Arius are treated and next the previous 
history of the exegesis of the theophanies such as it is found in the 
Western theologians of the fourth century. In reality this partition is a 
little academic, for in the first part Studer pays ample attention to the 
views on the theophanies held by such earlier authorities as Phoebadius, 
Gregorius of Elvira and Hilarius. The author also shows how much 
Ambrosius was worried by the heresies of Photinus and Arius, although 
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he did not often connect these explicitly with the theophanies. One of the 
problems which it proved to be difficult to solve was the relation or rather 
the distinction between the theophanies and the epiphany par excellence, 
the incarnation. In the second part of his study Studer discusses some of 
the solutions proposed by Tertullian and his Western successors. 

The briefest way to characterize the second half of the study is the title 
of chapter IIC: *Auf dem Weg zur anti-arianischen Theophanie- 
Exegese". Let me just glance at two of the many interesting points. 
Tertullian already made a sharp distinction between the theophanies, 
which according to him were completely real, and the incarnation: 
(Christus) ipse cum angelis tunc apud Abraham in veritate carnis apparuit, 
sed nondum natae quia nondum moriturae, sed ut discentis iam inter 
homines conversari (Contra Marc.lII 9,6) Ambrosius! formula quoted 
above has to be understood in relation to the antithesis natura — voluntas 
(gratia), which had already a long history behind it, before it was in- 
corporated into Ambrosius' thoughts on creation and redemption. Quis 
enim naturam mutare potest, nisi qui creavit naturam? (Ep. 16.7) 

At the start of his "Schlusserwágungen" Studer says that his ample 
discussion of Augustine's comments on a note by Ambrosius may seem 
to be too much of a good thing. I would rather say that it is too little. I 
certainly think "dass es sich lohnt, der geschichtlichen Entwicklung einer 
Einzelfrage nachzugehen" (p. 99), but the scope of the subject is too large 
for 106 pages, so much information and discussion having to be crammed 
into this space (which apart from the text proper is filled by 488 at times 
substantial notes). The danger is not that the food served by Studer is 
without taste, but rather that itis too heavy. To put it briefly: it would have 
been better, if this book had been either shorter, merely giving the broad 
outlines and leaving out many details, or larger and more protracted. The 
former strategy would have shielded the reader from not seeing the wood 
for the trees, the latter would also have provided more room for a 
discussion of the background of contemporary philosophy and pagan 
religion, about which the author obviously would be able to tell (and 
perhaps ought to have told) much more. 

The above has, as I hope, made clear my regards for the learnedness of 
the author and the usefulness of his book. Anyone interested in the 
relations between the doctrines about the Trinity and the views on the 
theophanies must consult it. Apart from the text and the notes, which had 
earlier been published in three instalments in Vetera Christianorum, the 
book contains some very handy indices. 
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A final remark: owing to circumstances beyond my control this review 
is published rather late. 


Leiderdorp, van Effendreef 15 J. DEN BOEFT 


Werner Schütz, Geschichte der christlichen Predigt (Sammlung Góschen 
Bd. 7201). Berlin-New York, Walter de Gruyter, 1972. 233 S. DM 14.80. 


Von dieser gründlichen und besonders gut geschriebenen Geschichte 
der christlichen Predigt kommen für die Leser dieser Zeitschrift die fol- 
genden Kapitel in Betracht: 1. Die Predigt in neutestamentlicher Zeit 
(S. 5-8). 2. Die Predigt des zweiten und dritten Jahrhunderts (8-14). 
3. Die Blütezeit der Predigt in den Kirchen des Ostens wáhrend des 4. und 
5. Jahrhunderts (14—23). 4. Der Verfall der Predigt in den Kirchen des 
Ostens vom 6. - 14. Jahrhundert (23-29). 5. Die Predigt der russischen 
Kirche (29-30). 6. Die Blütezeit der lateinischen Predigt im 4. und 5. Jahr- 
hundert (30-43). 7. Das Auslaufen der lateinischen patristischen Predigt 
(43-46). 8. Die Frühzeit der mittelalterlichen Predigt im Abendland 
(46-48). 

Der grosse Vorteil dieses Buches ist, dass der Verf. jede der vielen 
Formen der Predigt ebenso genau und sprechend wie knapp zu beschrei- 
ben verstanden hat. Die Gefahr der Monotonie ist in der Beschreibung 
eines lángeren Abschnitts — und hier sogar der vollstándigen Entwicklung 
— eines bestimmten Genres alles andere als illusorisch, hier aber wird alles 
dem Leser so klar und plastisch vor Augen geführt, dass er auch leicht 
miteinander zu verwirrenden Prediger wie Gaudentius von Brescia und 
Maximus von Turin fortan voneinander zu unterscheiden weiss. 

Die Darstellung ist in einem durchaus kritischen Geist gehalten: bei 
aller Anerkennung der positiven Qualitáten werden auch immer sehr ge- 
nau die Schwáchen sowohl im Inhalt als im Stil wohlverdient gerügt. Als 
besonders gelungen betrachten wir die variierte Charakteristik der Predig- 
ten des hl. Ambrosius und des Petrus Chrysologus von Ravenna. 

Selbstverstándlich lassen sich hier und dort nicht uninteressante Einzel- 
heiten hinzufügen, die sowohl für die Literatur wie gelegentlich auch für 
die Textgeschichte ihren Wert haben kónnen, z.B. dass Zeno von Verona, 
Gregorius von Elvira und Petrus Chrysologus in ihren Predigten eine 
unerwartet hohe Zahl von Tertullianimitationen haben. Diese Fest- 
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stellung hat auch für die so schwierige Geschichte des Tertulliantextes 
ihren Wert. 

In jeder Hinsicht besitzt das Buch die Haupttugend der uns allen aus 
unserer Studienzeit wohlvertrauten Büchern der Sammlung Goschen, 
nàmlich das Überbringen von ausgedehnten Kenntnissen in einer knap- 
pen, klaren und immer leicht zu behaltenden Form. 

Es bleibt ein Desideratum: gerade in den letzten zwanzig Jahren sind 
recht viele neue und gute Ausgaben und Übersetzungen der einschlágigen 
Texte erschienen: was die Originaltexte betrifft, brauchen wir nur an 
CSEL, Corp. Christ. (oder CC) und Sources Chrétiennes zu erinnern; die 
letztgenannte Reihe bringt bekanntlich auch Übersetzungen und ganz 
nützliche Noten, wáhrend die English-Amerikanische Reihe Ancient 
Christian Writers (Westminster (Md)-London) neben englischen Über- 
setzungen auch ausgezeichnete Anmerkungen bringt. Ich frage mich nun, 
ob nicht am Ende des Buches eine knappe Bibliographie zu geben wáre, 
die für jeden Prediger hóchstens 4 solche Titel bringt (auf jeden Fall die 
der Hauptausgabe). Der Leser, dessen Interesse für die Literatur geweckt 
worden ist — und ihre Zahl wird sicher nicht so gering sein - kann dann 
rasch einen interessanten Prediger selbst lesen (ich denke hier z.B. an 
einem Band der Ausgabe der Predigten Leos des Grossen in den Sources 
Chrétiennes, von dem man nie ein wirklich deutliches Bild bekommt, wenn 
man nicht wenigstens etwas von seiner Hand gelesen hat). Mehr als etwa 
20 à 25 Seiten würde m.E. eine solche Liste nicht erfordern. 


Leiden, Cobetstraat 40 J. H. WASZINK 


E. P. Meijering, Tertullian contra Marcion. Gotteslehre in der Polemik. 
Adversus Marcionem I-II (Philosophia Patrum, 3). Leiden, Brill, 1977. 
183 S. 


The purpose of this important work is to expound and discuss, with 
reference to its background in the older authorities, the doctrine of the 
unity of God and the divine attributes which in the first two books of his 
five against Marcion Tertullian postulates as the basis of the detailed 
criticism which is to follow. These are such fundamental theological 
principles as can expect universal acceptance by the common mind of 
humanity, a mind which Tertullian claims is naturally Christian. 

After a lucid synopsis of the argument of these two books Dr. Meijering 
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takes up Tertullian's work chapter by chapter, and sentence by sentence. 
With each chapter a concise statement of its content is followed by a 
review of its text, each sentence receiving illustration from other places in 
Tertullian's works, as well as from those predecessors (notably Irenaeus 
and Justin) whose thought and language it was his purpose to interpret to 
the Latin world. Practically every sentence, and certainly every significant 
sentence, is here reproduced in a lucid German translation. In the notes 
the voluminous quotations from saint Irenaeus are for the convenience of 
the printers given in the ancient Latin version, even where the Greek is 
available: other Greek citations, all of them significant, are collected on 
two pages at the end of the book. The Index also enumerates forty-nine 
modern scholars to whose work reference is made in these notes. Close 
application and retentive memory, as well as wide reading, have combined 
to produce an impressive result. 

All and each of the themes here illustrated are full of interest. Among 
those particularly noteworthy one might single out those on the ration- 
ality of divine goodness (p. 68), on the possible question, antequam mundus 
fieret quid Deus agebat (p. 96), on divine and human freedom both of will 
and of action (p. 104), and on the theophanies (p. 157). Some of these 
might perhaps suggest themselves as subjects of a more extended dis- 
cussion. 

In view of all this background in older tradition, to what extent may 
Tertullian be regarded as an original thinker? An obvious, though still 
incomplete answer, would be that originality is almost the last thing he 
would have laid claim to. For it can with truth be said that he was by his 
own choice the inheritor, the conserver, the publisher to the Latin world, 
of a tradition which already for at least three generations had held the 
field against underground attack and innovation. True it is that on first 
acquaintance, to one with previous knowledge of the fourth century 
Greeks, Tertullian sounds too good to be true. He already has the 
answers, in a language whose very genius is exclusive of vagueness and 
uncertainty, to questions which two centuries later the Greeks, who were 
wilfully ignorant of Latin, seemed still to have under discussion. 

So then Tertullian's own contribution is at least this, that his orderly 
mind has arranged in consecutive order and as a coherent whole that 
which was undoubtedly a whole to his predecessors and instructors, but 
which they in different contexts had set down in whole or in part as 
controversy or instruction demanded. Tertullian's mind was influenced by 
the Latin language, even as the Latin language was influenced by him. 
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I return to Dr. Meijering's work, which is not unworthy of Tertullian's 
greatness, and is in keeping with the best traditions of Netherlandish 
scholarship. We hope for more of the same kind. 


Scarborough, Crimbles Court, Scalby E. EVANS 


Erziehung und Bildung in der heidnischen und christlichen Antike. (Wege 
der Forschung, Bd. 377). Herausgegeben von Horst-Theodor Johann. 
Darmstadt, Wiss. Buchgesellschaft, 1976. XVIII, 597 S. Gzl. DM 102.— 
(Preis für Mitglieder DM 58.—). 


Obwohl für die Leser dieser Zeitschrift nur die vier kapitalen Aufsátze 
des dritten Teils direkt bedeutend sind, geben wir hier dennoch, wegen 
der Wichtigkeit der sonstigen Artikel, eine vollstándige Inhaltsübersicht. 


H.-Th.Johann, Vorwort (S. IX—-XVIIT). 

I. ALLGEMEINBILDUNG (ENKYKLIOS PAIDEIA): H.Koller, ELDKYKAIOZ 
IIAIAEIA (1955) (S. 3-21); R. Meister, Die Entstehung der hóheren Allgemeinbildung 
in der Antike (1956) (22-30); H.J. Mette, ECKYKAIOX IIAIAEIA (1960) (31-41). 

II. ERZIEHUNGS- UND BILDUNGSGESCHICHTE. ANTIKE: W. Nestle, Die 
Begründung der Jugendbildung durch die Griechen (1927) (45-65); A.Lesky, Erbe und 
Erziehung im griechischen Denken des fünften Jahrhunderts (1939) (66—92) ; E. Hoffmann, 
Der Erziehungsgedanke der klassischen griechischen Philosophie. 1. Das Bildungsideal 
des Perikles (1931), 2. Der páüdagogische Gedanke bei den Sophisten und Sokrates (1930), 
3. Der pádagogische Gedanke in Platons Hóhlengleichnis (1930) (93-131); Th. Ballauff, 
Der Sinn der Paideia: Eine Studie zu Platons ,,Hóhlengleichnis* (1952) (132-145); 
J. Moreau, Platon als Erzieher (1956) (146-169); W.Steidle, Redekunst und Bildung bei 
Isokrates (1952) (170-226); S. Cecchi, Die Pádagogik des Isokrates (1959) (2271-251); 
E.-L. Fortin, Die Paradoxien der aristotelischen Bildungstheorie im Lichte neuer Diskus- 
sionen (1959) (252-271); P. Musiolek, Die Anschauungen des Aristoteles über kórperliche 
Erziehung als Teil der Paideia in ihrem historischen Zusammenhang (1962) (272-318); 
E.Lichtenstein, Aristoteles: Über Erziehung (1963) (319—336); R. Müller, Bildungsge- 
schichtliche Aspekte und Beziehungen in Ciceros rednerischem Bildungsideal (1965) 
(337-387); W. Richter, Das Bildungsproblem in der stoischen Dogmatik und bei Seneca 
(1939) (388-418); W. Fischer, Einige Anmerkungen zu einer Darstellung der Begründung 
der Püdagogik bei L.Annaeus Seneca (1969) (419—432); E.Bolaffi, Quintilian als 
Püdagoge und Lehrer (1957) (433-447); W.Loch, Redekunst und Unterricht. Zur 
pádagogischen Theorie in Quintilians » Institutio oratoria « (1966) (448—483). 

III. ANTIKE UND CHRISTENTUM : W.Jaeger, Paideia Christi (1959) (487—502); 
R. Scholl, Das Bildungsproblem in der Alten Kirche (1964) (503—526); P.Stockmeier, 
Glaube und Paideia. Zur Begegnung von Christentum und Antike (1967) (527—548); 
Gl. Downey, Erziehung und Bildung im spátrómischen Reich. Christliche und heidnische 
Theorien unter Konstantin und seinen Nachfolgern (1957) (549—572). 

Bibliographie (573-593); Personen- und Sachregister (595—597). 
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The inclusion of a book in this list, which contains all books received 
by the editors, does not guarantee its subsequent review. 


Religious and Theological Abstract. Vol. XTX, Nr. 1, Spring 1976; Nr. 2, Summer 1976; 
Nr. 3, Fall 1976; Nr. 4, Winter 1976. Vol. XX, Nr. 1, Spring 1977; Nr. 2 Summer 
1977 ; Nr. 3, Fall 1977; Nr. 4, Winter 1977. 

Alessandro e Ario. Un esempio di conflitto tra fede e ideologia. Documenti della prima 
controversia ariana a cura di Enzo Bellini (Teologia, Fonti, 18). Milano, Jaca 
Book, 1974. Pp. 104. L. 1500. 

Ambroise de Milan, Apologie de David. Introduction, Texte latin, Notes et Index par 
Pierre Hadot; Traduction par Marius Cordies (Sources Chrétiennes, 239). Paris, 
Les Editions du Cerf, 1977. Pp. 218. F. 172. 

$w. Ambrozy, Wyklad ewangelie weglug Sw. Lukasza (Pisma St. P., 16). Warszawa, 
Akademia Teologii Katolickiej, 1977. Pp. 506. (Polish translation of St. Ambrose's 
Commentary on Luke's Gospel) 

Antonio Ammassari, La resurrezione nell" insegnamento, nella profezia, nelle appari- 
zioni di Gesü. Volume I. Roma, Città Nuova Editrice, 1975. Pp. 232. L. 3000. 
Antonio Ammassari, La religione dei patriarchi. Studi biblici. Roma, Città Nuova 

Editrice, 1976. Pp. 305. L. 4500. 

Athanase d' Alexandrie, Contre les Paiens. 2* édition revue et corrigée. Texte grec, 
Introduction, Traduction et Notes par Pierre Thomas Camelot, o.p. (Sources 
Chrétiennes, 18 bis). Paris, Les Editions du Cerf, 1977. Pp. 218. F. 172. 

$w. Augustyn, Homelie na ewangelie i pierwszy list Sw. Jana (Pisma Starochrzescijais- 
kich Pisarzy, 15). Warszawa, Akademia Teologii Katolickiej, 1977. Pp. 551 and 
pp. 534. (Polish translation of St. Augustine's 124 tractates In Joannis Evangelium 
and his 10 tractates In epistolam Joannis ad Parthos). 

Claude Aziza, Tertullien et le judaisme (Publications de la Faculté des Lettres et des 
Sciences Humaines de Nice, 16). Nice, Les Belles Lettres, 1977. Pp. VI, 332. 

Ernst Benz, Akzeleration der Zeit als geschichtliches und heilsgeschichtliches Problem 
(Abhandlungen der Geistes- und Sozialwissenschaftlichen Klasse, Akademie der 
Wissenschaften und der Literatur). Mainz, 1977. Pp. 53. 

Jean Calloud, Structural Analysis of Narrative. Translated by Daniel Patte (Society of 
Biblical Literature, Semeia Supplements, 4). Philadelphia, Pennsylvania, Fortress 
Press; Missoula, Montana, Scholars Press, 1976. Pp. 108. $ 3.95. 

Crisi dell" occidente e fundazione della cultura (Atti del I convegno di studi, Palermo, 
1-3 aprile 1976). Palermo, U. Manfredi, 1977. Pp. 279. L. 7000. 

Edouard Delebecque, Etudes grecques sur l'évangile de Luc (Collection d'Etudes 
Anciennes). Paris, Société d'Edition «Les Belles Lettres», 1976. Pp. 181. F. 51. 

Etica sessuale e matrimonio nel cristianesimo delle origini. A cura di Raneiro Cantala- 
messa (Studia Patristica Mediolanensia, 5). Milano, Vita e Pensiero, 1976. Pp. X, 
490. L. 12500. 

Ezra Gebremedhin, Life-Giving Blessing. An Inquiry into the Eucharistic Doctrine of 
Cyril of Alexandria (Acta Universitatis Upsaliensis, Studia Doctrinae Christianae 
Upsalensia, 17). Uppsala, Almqvist & Wiksell International, 1977. Pp. 126. 
Sw.Kr. 50.—. 

Hippolytus of Rome, Contra Noetum. Text introduced, edited and translated by 
Robert Butterworth, S.J. (Heythrop Monographs, 2). London, Heythrop College, 
University of London, 1977. Pp. IV, 155. £ 3.75 net. 
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Luis F.Ladaria, El] Espiritu Santo en San Hilario de Poitiers (Publicaciones de la 
Universidad Pontificia Comillas Madrid, Serie I: Estudios, 8; Teología, I, 5). 
Madrid, Eapsa, 1977. Pp. 360. Ptas. 750. 

G. W.H.Lampe, God as Spirit (The Bampton Lectures, 1976). Oxford, Clarendon 
Press, Oxford University Press, 1977. Pp. 240. £ 6.50 net. 

Evangile de Luc. Texte traduit et annoté par Edouard Delebecque (Collection d'Etudes 
Anciennes). Paris, Société d'Edition «Les Belles Lettres», 1976. Pp. XLII, double 
pp. 154. F. 88. 

H.-I. Marrou, Décadence romaine ou antiquité tardive? IIIe-IV* siécle (Collection 
Points. Histoire, 29). Paris, Editions du Seuil, 1977. Pp. 180. 

Bruce M. Metzger, The Early Versions of the New Testament. Their Origin, Trans- 
mission and Limitations. Oxford, Clarendon Press, 1977. Pp. XIX, 498. £ 10.—. 

John Meyendorff, Byzantine Theology. Historical Trends and Doctrinal Themes. 
London - Oxford, Mowbrays, 1975. Pp. 246. £ 3.50 (paper), £ 7.50 (cased). 

Mónchtum und Gesellschaft im Frühmittelalter. Hrsg. von Friedrich Prinz (Wege der 
Forschung, 312). Darmstadt, Wissenschaftliche Buchgesellschaft, 1976. Pp. 459. 
Member price DM 46.—. 

Gaspar Mora, La carta a los Hebreos como escrito pastoral (Facultad de Teología de 
Barcelona, Colectánea San Paciano, 20). Barcelona, Editorial Herder S.A., 1975. 
Pp. 290. Ptas. 800. 

Ekkehard Mühlenberg, Psalmenkommentare aus der Katenenüberlieferung. Band III: 
Untersuchungen zu den Psalmenkatenen (Patristische Teste und Studien, 19). 
Berlin - New York, Walter de Gruyter, 1978. Pp. X, 293. DM 98.—. 

Robert Murray, Symbols of Church and Kingdom. A Study in Early Syriac Tradition. 
Cambridge, Cambridge University Press, 1975. Pp. XV, 394. £ 8.75 ($ 25.—). 
Pierre Nautin, Origéne. Sa vie et son ceuvre (Christianisme antique, 1). Paris, Beau- 

chesne, 1977. Pp. 476. F. 240. 

The Encomium of Gregory Nazianzen by Nicetas the Paphlagonian. Greek text edited 
and translated by James John Rizzo (Subsidia Hagiographica, 58). Bruxelles, 
Société des Bollandistes, 1976. Pp. 128. B.F. 500. 

Friedrich Ohly, Der Verfluchte und der Erwáhlte. Vom Leben mit der Schuld (Rhei- 
nisch-Westfálische Akademie der Wissenschaften, Vortráge, G 207). Opladen, 
Westdeutscher Verlag, 1976. Pp. 144, 12 pictures. DM 42.—. 

Origéne, Commentaire sur saint Jean. Tome III: Livre XIII. Texte grec. Avant-propos, 
traduction et notes par Cécile Blanc (Sources Chrétiennes, 222). Paris, Les Editions 
du Cerf, 1975. Pp. 320. F. 140. 

Origéne, Homélies sur Jérémie. Tome II: Homélies XII-XX et Homélies latines. Tra- 
duction par Pierre Hurson f et Pierre Nautin. Edition, Introduction et Notes par 
Pierre Nautin (Sources Chrétiennes, 238). Paris, Les Editions du Cerf, 1977. 
Pp. 458. F. 207. 

Eric Osborn, Ethical Patterns in Early Christian Thought. Cambridge, Cambridge 
University Press, 1976. Pp. X, 354. £ 8.—. 

Robert E. A. Palmer, Roman Religion and Roman Empire. Five Essays (The Haney 
Foundation Series, 15). Philadelphia, University of Pennsylvania Press, 1974. Pp. 
XII, 292. $ 25.—. 

Antonio Pefiamaría de Llano, S.J., La salvacion por la fe en Hilario de Poitiers (II). 
Excerpta ex dissertatione ad lauream in Facultate Theologica Pontificiae Uni- 
versitatis Gregorianae. Palencia, Pontificia Universitas Gregoriana, Facultas 
Theologica, 1973. Pp. 29. 

Mauro Pesce, Paolo e gli arconti a Corinto. Storia della ricerca (1888-1975) ed esegesi 
di I Cor. 2, 6.8 (Testi e ricerche di Scienze religiose, 13). Brescia, Paideia Editrice, 
1977. Pp. 480. L. 12000. 
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Renzo Petraglio, Lingua latina e mentalità biblica nella Passio Sanctae Perpetuae. 
Analisi di caro, carnalis e corpus. Brescia, Morcellania, 1976. Pp. 165. L. 3500. 
Résurrection, Cahiers Théologiques, numéro spécial 54/55: Chrétien quelle est ta foi? 

35, Rue du Chevalier-de-la-Barre, 75018 Paris. Pp. 232. F. 25. 

Résurrection, Cahiers Théologiques, 56: L'accés à Dieu 35, Rue du Chevalier-de-la- 
Barre, 75018 Paris. Pp. 96. Member price F. 10, non-members F. 12. 

Kurt Rudolph, Die Gnosis. Wesen und Geschichte einer spátantiken Religion. Gót- 
tingen, Vandenhoeck & Ruprecht, 1978. Pp. 436. DM 45.—. 

Charles Saumagne, Saint Cyprien, Evéque de Carthage, «Pape» d'Afrique (248—258). 
Contribution à l'étude des «persécutions» de Déce et de Valérien. Préface de Jean 
Lassus (Etudes d'Antiquités Africaines). Paris, Editions du Centre National de la 
Recherche Scientifique, 1975. Pp. 195. F. 80. 
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Pp. 136. L. 5400. 
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dalla Scuola di Studi storico-religiosi dell' Università di Roma. Semi-annual 
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($ 18.—); single issues L. 6500, for foreigners L. 8000 ($ 10.—). 

Réal Tremblay, La manifestation et la vision de Dieu selon saint Irénée de Lyon 
(Münsterische Beitráge zur Theologie, 41). Münster, Aschendorff, 1978. Pp. IV, 
185. DM 48.—. 

H. Urs von Batlhasar —- A. Grillmeier, Le mystére pascal (Mysterium Salutis, 12). Paris, 
Les Editions du Cerf, 1972. Pp. 381. 

Vetus Latina. Die Reste der altlateinischen Bibel, 11/1: Sapientia Salomonis. Heraus- 
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NOUVELLES OBSERVATIONS LINGUISTIQUES 
SUR LE RÉDACTEUR DE LA 'PASSIO PERPETUAE 


PAR 


RENÉ BRAUN 


Dans une communication présentée le 26 mars 1955 devant le groupe 
strasbourgeois de la Société d'études latines et dont un résumé fut publié 
dans la REL 33(1955)79-81, nous posions à nouveau la question: 
Tertullien est-il le rédacteur de la Passio Perpetuae? Ce vieux probléme 
avait déjà divisé des savants comme P. Monceaux et P. de Labriolle, et 
il se trouvait alors généralement résolu par l'affirmative. Nous y répon- 
dions, pour notre part, négativement, aprés avoir examiné les arguments 
tirés des circonstances et les raisons philologiques invoqués par les dé- 
fenseurs de cette attribution (A. Robinson, A.d'Alés, P. de Labriolle, 
C. J. M. Van Beek). Ces raisons philologiques, en particulier, nous parais- 
saient se limiter à des rapprochements non significatifs de mots ou d'idées: 
rencontres aisément explicables par l'atmosphére et les usages linguistiques 
de la communauté carthaginoise à laquelle appartenaient les deux 
hommes. À la suite de P. Monceaux, et par une étude du style, nous in- 
sistions sur la différence de tempérament littéraire ou mieux de génie 
entre le rédacteur anonyme et Tertullien, tout en reconnaissant d'ailleurs 
l'influence que celui-ci avait exercée sur celui-là par certains de ses thémes 
et de ses idées. Notre critique rendait ainsi un poids décisif à l'objection 
qui avait été opposée de bonne heure aux partisans de l'identification des 
deux hommes: si Tertullien avait été réellement l'auteur de la Passio, 
comment expliquer qu'il ne s'y soit référé qu'inexactement, en rapportant 
à Perpétue la vision de Saturus?! 

Depuis, d'autres travaux sont venus confirmer nos conclusions. J. 
Fontaine (Aspects et problémes de la prose d'art latine au IIIéme siécle 


1 Cf An 55,4: voir la discussion de ce passage, avec le probléme textuel qu'il pose, 
dans l'édition Waszink, p. 561—562. De toutes les maniéres, il y a erreur de Tertullien: 
ou bien il se trompe en rapportant à Perpétue un détail de la vision de Saturus ( Pass. 
13,8), ce qui est l'interprétation la plus probable, ou bien, s'il renvoie effectivement à 
la vision de Perpétue (4,8), son indication sub die passionis est inexacte. 
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(Turin 1968) 68-97), par une analyse minutieuse du style de la préface 
(chap. 1) de la Passio, arrivait à un jugement identique sur la personnalité 
littéraire du rédacteur: il le qualifie de « demi-lettré» (73), il marque une 
«différence sensible de niveau entre Tertullien et lui» (84). La méme 
année, ÀÁ. Fridh (Le probléme de la Passion des saintes Perpétue et Félicité, 
Góteborg 1968), par le biais d'une comparaison des clausules mé- 
triques, aboutissait aussi au rejet de l'hypothése de la paternité «tertul- 
lianienne» (28-30; cf. aussi 9-10). Néanmoins, c'est l'opinion des parti- 
sans de cette hypothése qui semble toujours prévaloir: accréditée par des 
ouvrages de haute vulgarisation,? elle se rencontre dans des études et 
ouvrages sérieux, méme si l'affirmation se tempére de formules qui 
présentent l'attribution comme seulement «trés vraisemblable».? Aussi 
ne nous parait-il pas inutile de revenir sur ce dossier pour présenter les 
observations linguistiques et stylistiques qui nous avaient conduit à 
adopter, sur ce probléme, une position négative. Ces observations, nous 
avons pu d'ailleurs les préciser et les compléter par de nouvelles recherches, 
en nous aidant de ce précieux instrumentum qu'est l'Index Tertullianeus 
de G. Claesson, et d'autre part en nous inspirant des méthodes de l'analyse 
statistique du langage. 


Commengons par le lexique. Il pourra étre intéressant d'inventorier les 
vocables et les formes qui, se rencontrant dans les courts morceaux düs 
à la plume du rédacteur (1388 mots-occurrences), sont absents de l'oeuvre 


?  J.Quasten, Initiation aux Péres de l'Eglise I (Paris 1955) 205: «les analogies de 
style, de syntaxe, de vocabulaire et d'idées entre l'4d martyras et le De patientia de 
Tertullien d'une part et de l'autre la Passion de Perpétue et de Félicité sont frappantes »; 
H.I. Marrou-J. Daniélou, Nouvelle Histoire de l' Eglise I (Paris 1963) 171 et 176. 

3 Ainsi A. G. Amatucci, G/i Acta martyrum e una Passio del tempo di Settimio 
Severo, dans Studi in onore di A. Calderini e R.Paribeni (Milan 1956) I, 366—367; H. 
Tránkle, éd. Adu. Iudaeos de Tertullien (Wiesbaden 1964) 99-100; I. Roca Melia, Los 
campos semanticos de mundus en Tertuliano, dans Helmantica 21 (1970) 246. Il faut en 
revanche noter la prudence de J. Campos, El autor de la Passio SS. Perpetuae et Felici- 
tatis, dans Helmantica 10(1959) 357-381, qui aurait incliné à attribuer l'oeuvre à 
Tertullien mais, sensible à nos arguments, conclut que si elle n'est pas de lui, elle est 
d'un disciple proche par les idées et le style; plus prudente encore C. Schick, Per /a 
questione del latino africano. Il linguaggio dei pii antichi Atti dei martiri e di altri docu- 
menti volgarizzanti, dans RIL 96 (1962) 209—210, pour qui le rédacteur appartenait pro- 
bablement à l'époque et au cercle de Tertullien; de m&áme H. Musurillo, 7e Acts of the 
Christian martyrs (Oxford 1972) XXVII; hésitation chez T.D.Barnes, Tertullian 
(Oxford 1971) 79-80, qui finit par considérer comme déterminant, dans le sens négatif, 
le passage de 4n 55,4. Rien sur la question dans R. Petraglio, Lingua latina e mentalità 
biblica nella Passio sanctae Perpetuae (Brescia 1976). 
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conservée de Tertullien (quelque 320.000 mots-occurrences). En voici la 
liste, par ordre alphabétique (nous donnons entre parenthéses la référence 
aux chapitres de la Passio, édition Van Beek): ansu/a (21,5), castigatius 
(16,2), cataractarius (15,6), confortare (1,1), discincta (20,3), expergitus* 
(20,8), exululare* (21,9), exuperatio9$(1,4), hilaris* (18,1), honorificare 
(21,11), infibulare (20,5), leopardus(19,3-4; 21,1—2), martyra (20,5), ma- 
tronaliter8 (2,2), le comparatif nouitior (1,3), le comparatif nouissimior 
(1,3), optio masc.(16,4), pons(19,6), pulpitum(19,3), reticulum (20,2), 
Sanauiuaria (20,7), sidere? (20,6), stillare19 (20,2), subligare1t (19,5), tirun- 
culus? (21,9). A ce total de 25 vocables, il y a lieu d'en joindre deux autres: 
conmartyr (15,3), qui n'est attesté pour Tertullien que par l'édition de 
Ghelen (4n 55,4 [33], oü A, suivi par Waszink, porte martyras et B lit 
contra martyres) ; rememorari (1,6), qui ne prend place chez le docteur de 
Carthage qu'en Marc IV,43,5 (567,1), dans une citation de Lc 24,6 prove- 
nant selon toute vraisemblance de la traduction latine de Marcion (le 
verbe normal pour cette idée dans sa langue est recordari, dont on reléve 
chez lui 28 occurrences). 

Tout, dans ce bilan, n'est pas également significatif. On pourra attri- 
buer au hasard l'absence de termes techniques comme cataractarius, 
optio, tirunculus, celle aussi de mots liés aux scénes de l'amphithéátre 
comme /eopardus, pons, pulpitum, Sanauiuaria, reticulum ou relatifs au 
vétement, à la parure comme ansula, discincta, infibulare (quoique 


4 Sur cette forme vulgarisante, cf. C. Schick, /.c., 230, n. 101. Tertullien emploie 
expergefactus à lei 6,6 (281,14); expergisci n'est pas attesté chez lui. 

5 Tertullien a ululare à Scor 5,7 (154,21) et, en citation scripturaire, à Jud 13,16 (93). 

$ P. de Labriolle, Tertullien auteur du prologue et de la conclusion de la passion de 
Perpétue et de Félicité, dans Bulletin d' ancienne littérature et d'archéologie chrétiennes 
3 (1913) 129, rapprochait ce mot de la forme exuperantia de Pat 11,2 (6) ; mais ce dernier 
terme est classique, bien attesté au sens de «excellence», «supériorité» (Cic., Gell.), 
tandis que pour exuperatio, le TLL ne connait guére qu'un sens, celui de « pléonasme », 
« redondance ». Il y aurait lieu, croyons-nous, de corriger le texte de la Passio transmis 
pour le Prologue par un seul ms. et de lire exuberationem, conformément au contexte oü 
transparait nettement le souvenir de Rom 5,20 (cf. J. Fontaine, o.c., 78, n. 3). 

? TCTertullien n'a pas davantage hilarus; il ne connait que /aetus ou gaudens pour 
cette idée. 

8  Matronaliter n'est pas, apparemment, une création du rédacteur: adverbe attesté 
épigraphiquement en Afrique, et dans la méme expression. 

? CTertullien a en revanche 10 occurrences de considere. 

10 Chez Tertullien, 3 occurrences de destillare. 

11 "Tertullien a un exemple de /igare, 11 de alligare, un de colligare, un de deligare, 
un de religare. Subligare, attesté depuis Caton, employé par Virgile, Pline l'Ancien, 
Valerius Flaccus, Stace, Martial (cf. Forcellini, s.v.), n'est pas un mot rare. 

12 "CTlertullien, qui a tirocinium, n'utilise ni tiro ni son diminutif. 


108 R. BRAUN 


Tertullien ait beaucoup écrit sur l'habillement et la coiffure), enfin 
méme, à la rigueur, celle de mots appartenant au vocabulaire commun 
comme castigate, —tius, hilaris, sidere, stillare, subligare. Mais avec des 
termes comme confortare, honorificare, martyra (et peut-étre aussi 
rememorari et conmartyr), nous nous trouvons en présence d'une série 
de «christianismes» de frappe populaire que Tertullien sans doute n'a 
pas accueillis à cause de sa tendance puriste. De la méme maniére, s'il a 
admis des formations comme extremior (An 33,10 [80]), extremissimus 
(Ap 19,4 [63]), postremissimus (Cult 11,1,1 [3]), 1l faut souligner qu'aucune 
n'est aussi « barbare» que le nouissimior de la Passio, avec la juxtaposition 
qu'il présente des suffixes réguliers de superlatif et de comparatif.!? La 
régularité avec laquelle nouissimus revient sous la plume de Tertullien 
(43 attestations, non comptées les occurrences en citations scripturaires), 
permet de douter qu'il ait jamais connu, ou du moins consenti à employer 
la forme intensive utilisée par l'anonyme. Le lexique de ce dernier pré- 
sente donc, sur certains points, un aspect plus nettement « vulgarisant» 
que celui de Tertullien. 


L'étude des significations et des iuncturae nous conduit à des remarques 
analogues. Voici, au fil de la Passio, des sens ou des expressions qui ne 
s'accordent pas avec l'usage de Tertullien: 

aedificatio hominis (1,1), ecclesiae (21,1): dans ce sens spécifiquement 
chrétien, Tertullien ne donne jamais de complément à aedificatio ( Pat 
5,1 [3]; Paen 5,8 [28]; Cult 1,3,3 [22]) comme par une sorte de scrupule; 
un complément (euangelii, christianismi, fidei) ou une détermination 
(nostra) n'apparaissent qu'en citation scripturaire ou dans des passages 
influencés par l'Ecriture.i4 

digerere in litteris (1,1): de ce verbe trés classique dans le sens de «scri- 
bendo ordinare» (cf. TLL V,1,c.1119,1.45 s.), Tertullien a 15 emplois, mais 
aucun ne comporte la précision in litteris, ou quoi que ce soit de semblable, 
qui devait probablement lui paraitre superflue.15 


13 Voir les remarques de J. Fontaine, o.c., 78, qui qualifie la forme de vulgarisme; 
de méme C. Schick, /.c., 223, n. 76. 

14 Marc V,2,2(571,24)56,10(591,7);17,16(637,25); Res 45,10 (35). A Cor 2,2 (11), 
le mot, complété par obseruationis, est pris dans son sens ordinaire. 

13 A rapprocher de in litteras digerere de Trebellius, Claud. 1,1 et de per litteras dige- 
rere d'Ennodius, Epist. 3,2 p. 73,6; cf. TLL V,1,c.1119,1.45 s. D'autre part, on re- 
trouve l'expression sous une forme identique dans Pontius, Vita Cypriani 1,1, p. 88 s. 
(Pellegrino). Récemment, E. Corsini, Proposte per una lettura della Passio Perpetuae, 
dans Forma futuri (Turin 1975) 486, en note, s'autorise de cette rencontre pour voir une 
allusion polémique faite par Pontius à la Passio Perpetuae. 
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repraesentatio rerum (1,1): aucun exemple de cette iunctura chez 
Tertullien oü repraesentatio se rencontre 19 fois. 

ad instrumentum ecclesiae (1,5): que l'on comprenne « dans l'appareil 
(scripturaire) de l'Eglise»16 ou que l'on admette un sens abstrait et comme 
verbal du substantif « pour instruire (ou équiper) l'Eglise»,!" il est notable 
que cette iunctura ne se rencontre nulle part dans toute l'oeuvre de 
Tertullien qui n'a pourtant pas moins de 86 occurrences de instrumentum!. 

donatiua administratu«ru»s (1,5): expression inconnue de Tertullien qui, 
d'autre part, parmi les différents équivalents donnés par le latin des Chré- 
tiens au yàpiopa biblique: donum, datum, donatiuum, charisma, a marqué 
une nette préférence pour le dernier (24 occurrences). On ne reléve que 7 
occurrences de donatiuum: 3 d'entre elles présentent le mot dans son sens 
traditionnel et classique de « don fait par l'empereur aux soldats» ;1? les 4 
autres présentent assurément le sens chrétien de yópiopna, mais on re- 
marquera que le mot ne sort pas de citations scripturaires explicites ou 
implicites;?9 caractéristique est l'emploi qui en est fait à Marc V,8,5 
(598,23): data...id est donatiua quae charismata dicimus ; on y voit donatiua 
servir à éclairer la traduction (probablement marcionite) de óópata 
(Eph 4,8) par data, mais étre glosé aussitót par le terme réputé plus or- 
dinaire charismata. On aura donc raison de penser que l'équivalence 
donatiuum—y &pioyua appartient à un usage de la Vetus latina africaine,?! 
que Tertullien connait, qu'il suit à l'occasion, mais qui ne s'est pas intégré 
vraiment à sa langue théologique. 

desperatio fidei (1,5): des 4 emplois de desperatio qu'on rencontre chez 
Tertullien,?? aucun n'est accompagné d'un complément. 

de saeculo euocare (14,2): expression sans exemple chez Tertullien qui 
connaít toutefois cet emploi «létal» du verbe (Pat 9,4[16]), hérité 
d'ailleurs de la langue classique.?? 


16 [abriolle, /.c., 130; c'est aussi l'interprétation de E. Corsini /.c., 487 et n. 11. 

1! H.Musurillo, o.c., 107, traduit: « we consider... as intended for the good of the 
Church ». 

18 Surla variété de sens de ce mot instrumentum, qui méme dans son sens technique 
d' «appareil scripturaire», n'est pas une création de Tertullien, voir notre Deus 
Christianorum (Paris?1977) 463 s. et J. E. L Van der Geest, Le Christ et l'Ancien Testa- 
ment chez Tertullien (Nimégue 1972) 16 s. 

19 Praes 12,2(6), Cor 12,3(21) et 1,3 (21) avec renouvellement chrétien dans ce 
dernier cas. 

20 . Res 47,7 (25) et 8 (30) pour Rom 6,23; Vx 1,3,6 (38) pour I Co 12, 31. 

21 Cf, J. Fontaine, dans son édition du De Corona (Paris 1966) 48—49. 

22 4p 50,4 (19); Paen 7,12 (45); Res 31,1 (3); Marc V,6,7 (590,11). 

?23 Cf. Cicéron, Tusc. 1,74, Sénéque, Epist. 61,2. Tertullien a sans doute jugé inutile 
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maturiore exitu (14,2): aucun exemple chez Tertullien ni de cette ex- 
pression ni du sens de « prématuré» pour l'adjectif.?4 

lucrari bestias (14,2): le passage en question de la Passio ne peut se 
comprendre que si l'on donne au verbe le sens de effugere («s'épargner», 
«s'éviter», «faire l'économie de...») qui est bien attesté dans la latinité 
chrétienne?5 et qui parait s'étre développé sous l'influence de kxepóóiveiw 
en liaison avec certains passages scripturaires, notamment Z4ct. 27,21. La 
langue de Tertullien ignore ce sens de /ucrari: les 9 occurrences du verbe et 
les 2 occurrences du substantif dérivé /ucratio offrent réguliérement la 
signification classique («gagner», «obtenir», «bénéficier de...»), et il 
en va de méme des emplois de /ucrifico et lucrifacio.?6 

octo mensium uentrem habere (15,2), propter uentrem (ibid.): aucun 
exemple, chez Tertullien, de ces expressions dont la premiére présente un 
caractére nettement familier.?" 

in luctu esse (15,2): l'expression n'apparait pas non plus chez Tertullien 
qui d'autre part, dans les 6 emplois de /uctus qu'on reléve dans son oeuvre 
(dont 2 en citation scripturaire), entend toujours le mot dans son sens 
propre de « deuil», «douleur liée à la perte d'un étre cher»; sous la plume 
du rédacteur, il n'a que la signification affaiblie de « chagrin» (sans liaison 
avec la mort). 

ad supplementum tantae gloriae describendae (16,1), « pour compléter la 
description d'une si grande gloire»: cette expression est sans correspon- 
dante chez Tertullien dont les 7 emplois de supplementum ne comportent 


le renforcement par de saeculo; mais on rencontre chez lui cette précision avec exire, 
digredi, excedere, educi et eximi qu'il emploie pour la méme idée. 

?4 Au sens de «máür» à Virg 11,2(19) et Marc 1,29,5 (331,28) ; au sens de speciosus 
en citation de Rom 10,15 à Marc V,5,1(584,18). 

?9 Cf. J. Van Beek, Florilegium Patristicum 43 (Bonn 1938) 46 et A. Blaise, Dic- 
tionnaire, s.v. De ce passage de la Passio, E. Corsini a proposé (/.c., 517, n. 81) une inter- 
prétation qui permet d'éliminer ce sens «négatif»; elle consiste à faire dépendre la 
proposition par ut de maturiore exitu («con una morte troppo precoce per potersi 
guadagnare le fieri ») ; mais cette explication, qui fait violence aux rapports des éléments 
de la phrase (non sine causa commande manifestement la conjonctive par ut) et à la 
grammaire (« trop... pour» s'exprime par quam ut aprés le comparatif), nous parait 
désespérée et indéfendable. Il faut s'en tenir à l'interpretation traditionnelle qui est 
aussi celle de Musurillo, o.c., 123. 

?6 A Res 42,3(15), lucrificata morte pourrait signifier «en s'épargnant la mort»; 
mais on peut comprendre aussi «en se faisant un profit de la mort»; avec allusion à 
Phil 1,21; c'est ainsi que parait l'entendre E. Evans, éd. Res (Londres 1960) 117: 
« having profited over death ». 

?^' L'expression habituelle parait étre uentrem ferre, d'aprés le Dictionnaire de 
Forcellini, s.v. 
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jamais le tour avec adjectif verbal; de plus, ce mot désigne le plus souvent 
(5 fois sur 7) l'accomplissement de l'A.T. dans le N.T. 

uerba iactare (17,1): aucun exemple de l'expression chez Tertullien. 

matrona Christi, Dei delicata (18,2): Tertullien ne présente jamais 
matrona (dont il a 9 emplois) avec le génitif et au sens de «épouse»; il 
n'utilise non plus jamais delicata substantivé (6 emplois). 

obduceretur libertas nostra (18,6): de ce verbe rarissime au sens figuré 
que le TLL définit «aut adducendo (sc. in iudicium uel angustias) aut 
circumcludendo (sc. angustiis uel argumentis) uincere» (1X,2,c. 41,1.20), 
Tertullien s'est beaucoup servi; mais sur les 12 emplois qu'on reléve chez 
lui, il y en a 11 qui sont en rapport avec la notion de discussion et signi- 
fient « convaincre», « confondre» ; le sens de «contraindre», «vaincre (par 
la violence physique)» ne se rencontre qu'à Ap 50,3 oü il s'agit du martyre 
(obducimur). La rencontre pourrait étre troublante si le TLL (ibid.) ne 
citait pas un passage de la VL, pour Gal 5,1, oü nous retrouvons obduci 
dans ce méme sens: nolite iugo seruitutis obduci (grec £v£ygo9e, Vulg. 
contineri). On sera porté à penser que cet usage linguistique a fleuri dans 
la communauté du temps des persécutions; et d'ailleurs le passage de la 
Passio avec son antithése de /ibertas et obduci est beaucoup plus proche 
du verset de l'Epitre aux Galates (dont il est peut-étre une réminiscence) 
que du contexte d' Ap 50,3.?8 Ce qui est original chez Tertullien et porte 
proprement sa marque, c'est l'application de ce verbe obducere à cette 
maniére de vaincre l'adversaire qu'est une réfutation. 

spectaculi commissio (19,3) — «l'engagement, le commencement du 
spectacle»: dans ce sens et cette iunctura qui sont classiques (cf. TLL III, 
c. 1900, 1. 20 s. avec exemples de Cicéron, Pline le jeune, Suétone), le mot 
ne se retrouve pas chez Tertullien qui, il est vrai, l'emploie une fois 
(Marc 11,18,1 [359,19]), mais avec iniuriae et au sens, dont il est le premier 
témoin, de «le fait de commettre». 

praeter consuetudinem (20,1): curieusement, de cette locution classique, 
Tertullien n'a pas d'exemple. 

recens a partu (20,2): ici encore, on est surpris de constater que cette 
tournure classique, probablement liée au sens premier de «qui vient en 
droite ligne de...» (cf. Dictionnaire étymologique d'Ernout-Meillet, s.v.), 
ne se rencontre pas chez Tertullien; dans les 14 occurrences de recens, 


28 C'est ce qu'abien vu C. Mazzucco, « Libertas » nella Passio Perpetuae, dans Forma 
futuri (Turin 1975) 561; mais nous sommes moins sür qu'il ait raison en donnant au 
verbe ici le sens de «voiler», «recouvrir» et en le mettant en rapport avec l'induere 
Christum. Plus justement, Musurillo, o.c., 127, traduit par «violer ». 
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l'adjectif a réguliérement le sens de « récent», « nouveau»; il est intéressant 
de comparer à l'expression du rédacteur celle qu'on lit dans Nat 1,8,2 
(21,31): infantes recenti e partu. 

sollemnia pacis (20,7): aucun exemple de cette iunctura chez Tertullien 
qui a parlé des sollemnia Paschae (Vx 11,4,2 [11]) et des dominica sollemnia 
(An 9,4 [25]; Fug 14,1[2]). 

cum silentio (21,8): Tertullien, lui, se sert de in silentio (Scap 2,10 [43]) 
et de silentio (Val 7,5 [184,20]). 

inmensa potestas (21,11): cette iunctura de la formule doxologique sur 
laquelle se termine la Passio est sans correspondante aussi chez Tertullien ; 
et, à propos de cette formule doxologique, comme de celle qui clót le 
chapitre 1, il conviendra de remarquer également que le verbe s'y trouve 
à l'indicatif (cui est). Or les deux seules formules doxologiques pleines que 
nous lisons dans l'oeuvre de Tertullien?? (Vx L1,3 [15] et Or 29,4 [37]) 
présentent, avec un accord unanime des mss., le verbe au subjonctif 
(cui sit). 

De ce relevé, outre l'impression d'une différence marquée entre la langue 
du rédacteur et celle de Tertullien, on retiendra, comme tendaient à le 
faire apparaitre plusieurs remarques présentées (en particulier sur aedi- 
ficatio, donatiuum, lucrari), que l'elocutio de 'anonyme est plus ouverte 
aux tendances novatrices de la latinité chrétienne et plus accessible à des 
influences vulgarisantes, quoique sur certains points (ainsi pour recens a 
partu) il convienne de souligner aussi ses attaches solides à l'héritage 
classique.39 


Si nous passons maintenant à la syntaxe, le texte du rédacteur nous offre 
quatre exemples de tours «familiers», voire « populaires» que nous ne 
retrouvons pas chez Tertullien: 

1) la reprise du complément circonstanciel (précédé de circa) par un 
démonstratif: Circa Felicitatem uero et illi...contigit (15,1). Aucun des 
54 emplois de circa chez Tertullien ne présente une structure syntaxique 
semblable. 

2) l'emploi de quis au sens de quisque (19,1): un tel usage est qualifié par 
Hofmann-Leumann-Szantyr (202) de «erst spáütlateinisch»; le plus ancien 
exemple serait une inscription d'Afrique de 152 (CIL VIII,2728,46). 

3) la construction analytique par quod (avec indicatif) aprés audire: 


?9 Cf E. Dekkers, Tertullianus en de Geschiedenis der Liturgie (Bruxelles 1947) 40. 
30 (Cf R, Petraglio, o.c., 150. 
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...Qudisset quod iam euenerat (20,9): cf. TLL II, c. 1262, 1. 61, selon lequel 
le tour avec quod aprés audire n'est pas attesté avant Ammien Marcellin.?! 

4) le croisement de tours non prius credidit nisi...recognouisset (20,9) 
oü se trouvent contaminés, comme il arrive dans la langue familiére, non 
credidisset nisi recognouisset d'une part et non prius credidit quam re- 
cognouit d'autre part. Sans doute Tertullien n'ignore pas l'emploi de 
nisi, substitué à quam, aprés un comparatif en tour négatif (ou interroga- 
tif);32 mais aucun des exemples relevés ne présente un tour aussi hardi que 
celui de la Passio; le seul qu'on pourrait en rapprocher: nemo in spectaculo 
ineundo prius cogitat nisi uideri et uidere (Spec 25,3 [8]), s'en distingue en 
fait nettement; car nisi n'est pas commandé par prius, mais entrainé par 
le tour négatif: « personne ne songe (à rien) en priorité sinon à étre vu et 
voir»;33 et il est manifeste que nisi ne se substitue pas au deuxiéme 
élément de la conjonction prius-quam. 


La syntaxe confirme donc ce qui nous était apparu de l'étude du voca- 
bulaire et de la sémantique. En ira-t-il différemment du style? Nous n'a- 
vons certes pas l'intention de nous livrer à une analyse détaillée du style du 
rédacteur, nous voudrions simplement apporter quelques précisions 
supplémentaires aux indications d'E. Rupprecht qui en avait amorcé 
l'examen.?4^ P. Monceaux l'avait déjà dit, «nous ne reconnaissons ici ni 
la maniere ni le style de Tertullien».35 Les deux caractéristiques essentielles 
du grand Carthaginois, c'est-à-dire la densité de l'expression, avec ses 
brachylogies, ses raccourcis, ses ellipses, voire ses obscurités, et la ner- 
vosité du mouvement que traduisent les asyndétes, les accumulations 


31 Cf. C.Schick, /.c., 212, qui souligne la curieuse opposition avec Perpétue et 
Saturus, dont les textes présentent toujours les verba sentiendi construits avec la proposi- 
tion infinitive. Sur le tour chez Tertullien, cf. H. Hoppe, Syntax und Stil, 75, dont on 
devra corriger les indications: l'exemple relevé de scire avec quod et indicatif, à Res 24, 
figure en fait dans un passage biblique explicitement cité (I 7h 5,2); celui de An 19,7 
n'est pas probant, car la proposition par quod ne dépend pas de sensisse et de intellexisse 
directement, elle développe un Aoc ipsum placé en téte. 

32 (Cf Hoppe, o.c., 77 s. et E. Lófstedt, Vermischte Studien zur latein. Sprachkunde 
u. Syntax (Lund 1936) 34. 

33  CfE. Lófstedt, ibid., qui explique bien que l'idée présente est nemo aliud quidquam 
cogitat nisi uideri etc... En revanche, on trouvera un tour identique à celui de la Passio 
dans l'exemple, cité par le méme savant, de I' Historia Apollonii 30 (p. 58,15): non prius 
sumebat cibum nisi primo monumentum intraret. 

34 RAM 90(1941) 180-182. 

35 [a vraie Légende dorée (Paris 1928) 161. C. Schick, /.c., 210, juge le style du ré- 
dacteur «retoricamente pretentioso et spesso fastidiosamente enfatico ». 
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anaphoriques le plus souvent en groupements ternaires ou quaternaires,39 
ne se retrouvent à aucun degré ni à aucun moment dans les phrases du 
rédacteur, empreintes d'une indéniable mollesse et accusant un goát 
prononcé pour les géminations, les redondances, les balancements binaires 
avec chiasmes, les reprises de mots ou de radicaux identiques qui ne sont 
pas toujours exemptes de maladresse. En voici, pour l'essentiel, le relevé: 

l,1: et Dei gratiam. ..et aedificationem hominis... ; et Deus honoretur...et 
et homo confortetur ; si...sunt digesta, cur non...digerantur ; — 1,3: unam... 
unius ; nouitiorda...ut nouissimiora  — 1,5-6: Itaque et nos...Et nos itaque ; — 
1,5: et agnoscimus et honoramus; et digerimus et...celebramus; aut imbe- 
cillitas aut desperatio; siue in martyrum siue in reuelationum ; non credenti- 
bus..., credentibus; — 1,6: et uos qui...et qui nunc; 15,2: uentrem habet... 
propter uentrem; sanctum et innocentem ; — 16,1: permisit et permittendo 
uoluit ; mandatum...immo fideicommissum ; — 16,2: castigatius...castigaret ; 
— 16,4 horruit et erubuit ; introeundi et refrigerandi; — 17,1: cenam ultimam 
quam liberam uocant...non cenam liberam; — 18,1—2: uultu decori...lucido 
uultu; ut matrona Christi, ut Dei delicata; — 18,3: a sanguine ad sanguinem ; 
- 18,4: uiri quidem...feminae uero; — 18,5: Ideo...ne...ideo...ne; — 18,6: 
iniustitia iustitiam; — 18,8: gestu et nutu; — 19,1: «petite»...petentibus ; — 
19,5: apro...apro; — 19,6: ad ursum...ursus; — 20,1: comparatam...prae- 
parauit; — 20,2: alteram...alteram; — 20,5: dispersos capillos...sparsis 
capillis; — 20,8: in spiritu et in extasi;?* — 20,9: corpore et habitu; — 21,1 : 
praesumpsi et praedixi; — 20,5: pignus...et memoriam; — 20,8: prior... 
prior ; — 20,11: fortissimi ac beatissimi; uocati et electi; unum et eundem. 


L'appréciation du style d'un auteur comportant toujours une part de 
subjectivité, nous nous sommes tourné vers les méthodes de l'analyse 
statistique du langage?? pour trouver un moyen de parfaire notre démon- 
stration et comme «chiffrer» la différence que nous avions reconnue, du 


?6 Aspect de l'art verbal de Tertullien étudié par A. F. Memoli, /nflussi della scuola 
asiana e della tradizione biblica sulla «parisosis» nelle prose di Tertulliano, dans Aevum 
40 (1966) 1—34. 

?7 "[fertullien n'use jamais de cette gémination: il emploie soit in spiritu esse, soit in 
extasi esse; quand il les rapproche, il écrit: per extasin in spiritu (An 9,4). 

38 Nous avons tiré parti d'une part des indications et exemples présentés par J. 
Collart, Quelques observations statistiques sur les parties du discours (REL 37 (1959) 215— 
229) et d'autre part de la méthode pratiquée par le LASLA du Pr. Delatte à Liége (en 
particulier S. Govaerts, Corpus Tibullianum, Index verborum, Relevés statistiques, La 
Haye 1967). Dans ce domaine neuf pour nous, nous avons trouvé une aide précieuse 
auprés de notre collégue M. Dubrocard: qu'il en soit vivement remercié. 
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point de vue linguistique, entre Tertullien et le rédacteur de la Passio. 
Sans doute, en l'absence d'une concordance compléte de l'oeuvre de 
Tertullien, il n'était pas possible de procéder à une comparaison exhaus- 
tive portant sur l'emploi que les deux écrivains font respectivement des 
diverses catégories grammaticales (noms, verbes, adjectifs, pronominaux 
etc...). Mais nous avons pensé que des sondages pouvaient étre révé- 
lateurs. Ainsi avons-nous fait choix de trois traités de Tertullien pour cette 
tentative: l'Ad martyras, le De patientia et le De corona, les deux premiers 
parce qu'ils ont été souvent rapprochés de la Passio,?? le troisiéme, parce 
qu'il bénéficie depuis peu d'une concordance rigoureusement établie et 
commode pour ce genre de travaux.^? Nous nous proposons de revenir 
ailleurs sur les résultats de l'analyse statistique à laquelle nous avons soumis 
la Passio Perpetuae dans son ensemble et les trois écrits «tertullianiens»: 
ils montrent à l'évidence que la langue mise en oeuvre dans les parties dues 
au rédacteur différe profondément de celle des visions de Perpétue et de 
Saturus. Mais ce que nous voulons en retenir pour l'instant, c'est la 
précision «mathématique» que ces résultats nous apportent sur deux 
points particuliers par oü la langue du rédacteur se distingue nettement 
de celle de Tertullien dans les trois opuscules en question. 
L'un concerne l'utilisation du participe présent: 


Effectif Effectif des ^ Effectif total Rapport Rapport 
des p.p. autres formes des mots- p.p./autres p.p./mots- 
verbales occurrences formes Occurrences 
verbales 
Passio 32 262 1388 0,12 0,02 
(rédacteur) 
Mart. 10 271 1498 0,04 0,01 
Pat. 49 937 4468 0,05 0,01 
Cor. 49 903 4489 0,05 0,01 


Les chiffres font apparaitre, de facon sensible, que le rédacteur utilise 
beaucoup plus largement (deux à trois fois plus) cette forme verbale. 
N'est-ce pas d'ailleurs cet abus qui donne quelquefois à sa phrase une 
certaine lourdeur, dont les exemples les plus notables se rencontrent en 
1,1 (oà s'accumulent trois p.p.) et en 17,1 (oü l'on en reléve cinq en trois 
lignes!)? 


39 Voir supra n. 2. E. Corsini, /.c., 512, rappelle les nombreuses coincidences entre 
la Passio et l'Ad martyras. 

€ H. Quellet, Concordance verbale du De corona de Tertullien (Hildesheim-New 
York 1975). 
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L'autre concerne l'usage de certaines conjonctions de coordination. 
Le tableau ci-dessous permet de reconnaitre que le rédacteur témoigne 


de beaucoup plus de complaisance que Tertullien à l'égard de et coor- 
donnant. 


Effectif Effectif des ^ Effectif Rapport Rapport 
de et conj.coord. total des et|conj. et[mots-occ. 
mots-occ. coord. 
Passio TI 115 1388 0,67 0,06 
(rédact.) 
Mart. 54 113 1498 0,48 0,04 
Pat. 123 335 4468 0,37 0,03 
Cor. 209 440 4489 0,48 0,04 


Là encore, le retour plus fréquent de cette conjonction et (est-il dà 
à une influence de la Bible? s'agirait-il d'un «sémitisme»?) contribue pour 
une part à créer l'impression de balancement monotone qui nous a paru 
assez caractéristique du style du rédacteur. 

Il faut souligner aussi qu'il n'utilise jamais nec (neque), à la différence 
de Tertullien qui en a 6 emplois dans Mart., 25 dans Pat., et 43 dans Cor. 
(compte non tenu des emplois au sens de ne...quidem).*! En revanche, il 
emploie plus volontiers la pesante conjonction consécutive itaque dont 
on reléve 7 occurrences chez lui; pour Tertullien les chiffres sont bien 
différents: 2 itaque dans Mart., 7 dans Pat. et 4 dans Cor., alors que ces 
textes comportent un nombre global d'occurrences un peu supérieur pour 
le premier, et plus que trois fois supérieur pour les deux autres. 


Sans doute ne faut-il pas surestimer l'importance des chiffres quand il 
s'agit d'oeuvres littéraires oü la fantaisie ou l'inspiration du moment ont 
pu dérégler le jeu habituel du maniement de la langue. Néanmoins quand 
ils viennent, comme ici, confirmer d'autres indices, il ne serait pas de 
bonne méthode de les repousser, méme s'il ne s'agit que d'une approche 
provisoire. Ainsi, trois quarts de siécle aprés Monceaux qui parlait de 
« vaine hypothése»4? à propos de l'attribution à Tertullien de la Passio, il 
semble qu'on puisse faire un pas de plus et parler d'hypothése erronée. 
Rien, dans l'oeuvre du polémiste carthaginois, ne témoigne de la moindre 
proximité avec les martyrs de 203. Comment, dés lors, identifier à lui 
l'arrangeur des notes de Perpétue et de Saturus, le narrateur de leur mar- 


^! [De rédacteur n'utilise pas davantage rec — ne...quidem. 
^?  HLAC t.1,84. 
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tyre, celui qui se présente comme l'exécuteur d'un mandatum, d'un fidei- 
commissum de Perpétue (16,1)? C'est la raison pour laquelle nous avons 
proposé de le chercher dans l'entourage clérical de la sainte tel qu'elle 
l'évoque elle-méme (3,7; 6,7; 10,1) et avons suggéré le nom de Pomponius, 
personnage inconnu par ailleurs, mais dont le texte de ses visions nous 
fait connaitre le róle considérable qu'il a joué auprés d'elle durant son 
emprisonnement et lors de son martyre. Ne convenait-il pas précisément 
au diacre qu'il était, comme ce fut plus tard le cas pour le diacre Pontius 
à l'égard de Cyprien, d'immortaliser par écrit le souvenir, l'exemplum 
laissé par les martyrs dont il avait été le «compagnon»? Quoi qu'on pense 
de cette hypothése évidemment invérifiable, il reste qu'on devrait désor- 
mais renoncer à attribuer à Tertullien, méme avec les réserves d'usage en 
pareil cas, un écrit qui se révéle, à l'analyse, porteur d'un nombre con- 
sidérable d'indices linguistiques et stylistiques défavorables à cette attri- 
bution. 


Nice, Université 


Vigiliae Christianae 33, 118-130; & North-Holland Publishing Company 1979 


ORTHODOXY AND HERESY: 
WALTER BAUER AND THE VALENTINIANS 


BY 


JAMES F. McCUE 


To the best of my knowledge, the following paper brings to light no 
facts that are not fairly well known to those who have worked with the 
materials under discussion. I am, accordingly, apprehensive, that the 
paper will be read as a series of commonplaces. I put these common- 
places together, however, because I think that they bear on some rather 
large issues in the interpretation of the shape of early Christianity, and in 
a direction counter to that taken by much well-informed scholarly 
opinion. The commonplaces have to do with certain features of Valen- 
tinian thought reflected in Irenaeus and Clement of Alexandria; the issues 
are those raised by Walter Bauer's "*epochal"! Orthodoxy and Heresy in 
Earliest Christianity.? 

Bauer's study remains, forty-two years after its initial publication and 
after more than a decade of renewed interest in the work, one of the great 
undigested pieces of twentieth century scholarship. It seems to have been 
accepted or rejected wholesale. Helmut Koester, though he recognizes 
that many of the details remain to be filled in, and that some modifications 
may be called for, judges that essentially Bauer was correct: 


Walter Bauer, ... demonstrated convincingly in a brilliant monograph of 1934 that 
Christian groups later labeled heretical actually predominated in the first two or 
three centuries, both geographically and theologically. Recent discoveries, especially 
those at Nag Hammadi in Upper Egypt, have made it even clearer that Bauer was 
essentially right, and that a thorough and extensive revaluation of early Christian 
history is called for.? 


1 So characterized by James Robinson in James Robinson & Helmut Koester, 
Trajectories through Earliest Christianity (Philadelphia 1971) 16. 

? Walter Bauer, Rechtglaubigkeit und Ketzerei im áltesten Christentum (Tübingen 
1934); zweite, durchgesehene Auflage mit einem Nachtrag, herausgegeben von George 
Strecker (Tübingen 1964); ET, Orthodoxy and Heresy in Earliest Christianity, tr. by a 
team from the Philadelphia Seminar on Christian Origins, and edited by Robert Kraft 
and Gerhard Krodel (Philadelphia 1971). 

3 H.Koester, GNOMAI DIAPHOROI: The Origin and Nature of Diversification 
in the History of Early Christianity, in: 7rajectories, 114. 
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In some quarters, indeed, Bauer's work has achieved the status of a 
classic that can now be comfortably ignored. Jaroslav Pelikan says of 
Orthodoxy and Heresy: "Bauer's thesis has shaped an entire generation 
of scholars since its first appearance." Yet the book in which this is said 
simply takes for granted most of what Bauer attempts to disprove.?? 

What I propose to do in this study is to consider Bauer's thesis not 
wholesale, but with reference to one particular kind of heresy,4^ Valen- 
tinianism. It will be my argument that relative to Valentinus and his 
followers, Bauer is simply wrong and the older literature roughly correct 
on the question of the relationship bctween orthodoxy and heresy. I wish 
to be clear that in my opinion this does not constitute a general refutation 
of Bauer. He may have been wrong about the Valentinians yet correct 
about the general situation. To this question we shall return ever so 
briefly at the end. 

Let me begin by stating what I take to be Bauer's two principal theses 
defining the relationship between orthodoxy and heresy in the second 
century. The first is that from the outset Christianity was a congeries of 
different groups differing profoundly in their interpretations of Jesus and 
in their history of religious provenance. The heresies were not illegitimate 
deviations from an originally unified and orthodox mainstream, as 
orthodox writers since Eusebius and even earlier would have us believe. 
Rather, as they appear to us in their second century form they were 
descendents from earlier forms of Christianity different from that (or 
those) from which second century orthodoxy is derived.? 

The second thesis holds that quantitatively the predominant form of 
Christianity in most places down to the end of the second century was 
heresy rather than orthodoxy. Rome is the first, and for a time the sole 
exception; but around the end of the first century Rome extends its 
influence decisively to Corinth. Only gradually are orthodox minorities 
further east strengthened through Roman influence and orthodoxy 


33 jJaroslav Pelikan, 7e Christian Tradition, 1: The Emergence of the Catholic 
Tradition, (100—600) [Chicago 1971] 365. 

^ [use the terms "orthodoxy" and "heresy" in the same way that Bauer does and 
for the same reason. By "*orthodoxy" I mean the form of Christianity that eventually 
evolved into the establishment of the fourth century; by *heresy" I mean those forms 
of Christianity opposed by "orthodoxy" as being seriously deviant. The terms, in their 
common usage, are judgmental. Like Bauer, I wish to abstain from the judgments 
implied, but fear that to introduce an alternative and more neutral-sounding vocabulary 
will simply confuse matters. See Bauer, Rechtglüubigkeit, 2£., ET, xxiif. 

9? ][bid., 231, ET, 229; 2, ET, xxii; 62f, ET, 58. 
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introduced where previously there had only been heresy.9$ Only in the 
course of the third century does the orthodox victory become decisive and 
nearly universal. 

Bauer, as is well known, wasted no time on the business of describing 
the various heretical systems. He tells us, in grandseigneurial fashion. 

I do not intend to present once again a description of the tenets of the ancient 

heresies, but I presuppose that they are well known, along with many other things. 


We live in a time that demands concise discussion, and repetition of what already 
has been presented in a suitable manner should not be tolerated." 


Though conciseness may in general be a scholarly virtue, in the present 
instance it leads Bauer to overlook certain aspects of Valentinian thought 
which tell seriously against his thesis. Overlooked are the following three 
points: 1) The orthodox play a role in Valentinian thought such that they 
seem to be part of the Valentinian self-understanding. 2) This reference 
often suggests that the orthodox are the main body, and at several points 
explicitly and clearly identifies the orthodox as the many over against the 
small number of Valentinians. 3) The Valentinians of the decades prior to 
Irenaeus and Clement of Alexandria use the books of the orthodox New 
Testament in a manner that is best accounted for by supposing that 
Valentinianism developed within a mid-second century orthodox matrix. 
These assertions I shall develop with reference first to materials found in 
Irenaeus, then from materials found in Clement of Alexandria. I shall then 
show that the results are confirmed by Heracleon. 

Irenaeus describes the Valentinian doctrine of the relationship between 
the animal or psychic men and the pneumatics in the following terms: 


Animal men, again, are instructed in animal things; such men, namely as are 
established by their works, and by a mere faith, while they have not perfect knowl- 
edge. We of the Church, they say, are these persons. Wherefore also they maintain 
that good works are necessary to us, for that otherwise it is impossible that we be 
saved. But as to themselves, they hold that they shall be entirely and undoubtedly 
saved, not by means of conduct, but because they are spiritual by nature. 


6 ]Ibid., 23, ET, 229. 

" [bid., 4—5, ET, xxv. 

8. 4.H.1,6,2: 'Enaiógó9ncav 88 tà yoxikà oi wyoxioi áv9pomnot, oi óU Épyov 
kai ríoteOG vyiAfjg Depavoópevor xai prj tv teAeíav yvÀoiwv Éxovteg; £ivat o£ 
to0tOUgG dnxÓ tijg EkkAnoíag früg Aéyovct. Ató kai rjuiv pev ávaykaiov elvat tT|v 
àya910v xpü&w àroqpaívovrat (G&AXAogG yàp áóbvatov oo9fjva), abtobc 6& pr] od 
npá&sOG, dÀAà Ow tÓ Qócst nveuptatikobg elvat ztávtr] ve kai xávroc oo91jogo9at 
e6oypatíGovciv (Frangois Sagnard, La Gnose Valentinienne et le témoignage de Saint 
Irénée [Paris 1947] 44). Also note that in 4.H.1,7,4 the Demiurge is assigned the role 
of guardian over the church. 
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The claim has recently been made that in these early chapters of the 
first book of Against the Heresies Irenaeus has polemically misread and 
misinterpreted the Valentinian doctrine of the ultimate relationship of the 
psychics and pneumatics.? But whatever position one takes in that par- 
ticular argument, it is clear that the Valentinians include in the document 
presupposed here an account of those who, in contrast to themselves are 
mere believers and lack the perfect gnosis, but who, if they live proper 
lives will reach some kind of salvation. Irenaeus tells us that it is those who 
stand with Irenaeus who are the psychics, and I can think of no reason to 
suppose that he is misinformed. The very concept of gnosis is being 
conceived of in relationship to a lower form of appropriation of the 
Christian message. Perfect gnosis is the secret or higher meaning of the 
same tradition that the orthodox hold onto by faith. 

How closely related the two are is suggested by a later passage in 
Irenaeus: 

For this is the subterfuge of false persons, evil seducers, and hypocrites, as they act 

who are from Valentinus. These men discourse to the multitude about those who 

belong to the Church, whom they do themselves term "vulgar" (communes), and 

*ecclesiastic" (ecclesiasticos). By these words they entrap the more simple, and entice 

them, imitating our phraseology, that these may listen to them the oftener; and then 

these are asked regarding us, how it is, that when they hold doctrines similar to ours, 


we, without cause, keep ourselves aloof from their company; and when they say the 
same things, and hold the same doctrine, we call them heretics.1? 


Irenaeus presents this as a complaint of the Valentinians, not as a claim 
of the orthodox. The polemic note is present in Irenaeus' accusation that 
this is subterfuge and seduction, but there seems to be no reason to doubt 
that the Valentinians made the complaint here ascribed to them. But this 
would mean that in their address to the public they stressed their identity 
with the orthodox. They make use of the same doctrinal formulas and 
complain about the refusal of the orthodox to accept them as part of a 
single community. Elsewhere Irenaeus tells us that the Valentinians make 
use of and interpret the orthodox eucharistic formula." This extensive 


?  E.Pagels, Conflicting Versions of Valentinian Eschatology: Irenaeus' Treatise vs. 
the Excerpts from Theodotus, HTR 67 (1974) 35-53. 

10 4.H.3,15,2: Hi enim ad multitudinem propter eos qui sunt ab Ecclesia, quos 
communes et ecclesiasticos ipsi dicunt, inferunt sermones, per quos capiunt simpliciores et 
illiciunt eos, simulantes nostrum tractatum, uti saepius audiant; qui etiam queruntur de 
nobis quod, cum similia nobiscum sentiant, sine causa abstineamus nos a communicatione 
eorum, et cum eadem dicant et eandem habeant doctrinam, uocemus illos haereticos 
(Sources Chrétiennes, 211 [Paris 1975] 278-280). 

11 4.H.1,3,1. 
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use of orthodox "materials", and the desire to be seen as a part (doubtless 
a very special part) of the orthodox community, is very difficult to square 
with the thesis that Valentinianism is a form of Christianity independent 
from orthodoxy in its origins. It fits easily, however, with the pre- 
Bauerian view of Valentinianism as a spin off from orthodoxy, which tried 
unsuccessfully to pass itself off as a truer interpretation of the eccle- 
siastical tradition. 

This view - i.e. that the specifically Christian roots of Valentinianism 
are 2nd century orthodoxy rather than an earlier independent form of 
Christianity" — is reinforced by a consideration of the use of the New 
Testament books by the Valentinians. Of course the Valentinians used 
documents other than the orthodox New Testament, but what is striking 
and significant is that the Valentinians described in the opening chapters 
of Against the Heresies clearly make use of most of the NT corpus - Acts 
and the Pastorals being the major exceptions.!? What is important about 
this is that the Valentinian documents that Irenaeus is using were written 
at a time the NT collection was just coming into common and normative 


1? "This does not deny a pre-Christian history for certain Valentinian ideas. 
Specifically gnostic ideas may well have developed in Jewish circles and only sub- 
sequently been picked up in Christian circles. My argument is simply that the Christian 
point of departure of Valentinianism was indeed the orthodoxy of ca. 140. 

1? T]tis not always clear in a particular case whether we have to do with an echo or 
citation of a NT book, or whether there is a less direct relationship between two texts. 
Hence the following list would require an additional paper for its justification. I would 
propose that in the following instances we have to do with Valentinian citations of NT 
texts : 


1,4,5 - Col.1,16 
1,5,4 — Eph. 6,12 
1,6,1 — Mt. 5,13f. 
1,6,4 — Jn. 18,37 


1,7,4 - Mt.8,9; Lc.7,8 
In the following, we have reasonably clear references to NT passages: 
1,4,1 - I Cor.15,8 


1,4,5 - Mt.28,10 
1,5,4 - Col.2,8. 20 
1,6,2 - Rom.8,6 


1,6,4 — Mt.6,33; MKk.4,24f.; Lk.19,26; Jn.17,11. 14-16 

1,7,1 - Mt.22,2. 25; 1,9. 15; Jn.3,29 

1,7,2 — Mt.1,20f; 3,16; Mk. 1,10; Lk.1,31f.; 3,22 

Combining these two, we have reference to the four gospels plus Romans, I Corin- 

thians, Ephesians, and Colossians. Acts, II Corinthians, Galatians, Philippians, Y and II 
Thessalonians, the Pastorals, Hebrews, and Revelation, are of course missing from the 
list. Given the brevity of the materials, some of these omissions are presumably 
fortuitous; others (e.g., the Pastorals) presumably are not. 
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use among the orthodox. Justin 1s still prior to this development. Indeed, 
Irenaeus is the first ecclesiastical writer comparable to the Valentinians in 
his extensive and deliberate use of the four gospels and of Paul. Though 
perhaps other explanations are possible, the most plausible is the tradi- 
tional one that Valentinianism originates within the matrix of orthodoxy 
at just that point in time when the NT is ^jelling" within orthodoxy; that 
this is why so much of the Valentinian material that we see in Irenaeus 
(and as we shall see, in Clement as well) is an interpretation of NT 
materials. If the Valentinians had an origin and a history independent of 
orthodoxy, it would be altogether extraordinary that they would - in the 
160's and 170's — decide to use for an exposition of their views just that 
collection of books that were at that very time becoming a normative 
collection for the orthodox. 

One could object that Irenaeus is simply reflecting Valentinian polemical 
literature directed at the orthodox from without, and that the Valen- 
tinians are simply turning this (foreign) literature to their own purposes. 
This hypothesis, though not demonstrab!y impossible, is highly unlikely. 
The Valentinians are accepting these writings as revelation — this is un- 
contested by them - and are maintaining that they are to be read at two 
levels, the psychic and the pneumatic. The dispute with the orthodox has 
to do with the question of how this common revelatory scripture is to be 
interpreted; and this at a time when the orthodox themselves are just 
beginning commonly to use these writings as a set in a decisively nor- 
mative way. Further, the hypothesis that the NT books are not part of 
their own tradition does not fit ia with what we have already seen of the 
Valentinians (4.H.3,15,2) trying to present themselves to the general 
public as part of the same body as the orthodox. 

In taking this position I do not wish to suggest that the Valentinians 
derive nothing from sources other than orthodoxy. Like Clement of 
Alexandria they presumably draw on many different sources; but like 
Clement their Christian rootage is in middle (in Clement's case late) 
second century orthodoxy ; unlike Clement, their esoteric interpretation of 
the ecclesiastical tradition was repudiated by the simple believers and/or 
their leaders. | 

Finally, a propos of Irenaeus, I do not detect any unambiguous testi- 
mony that the Valentinians viewed the orthodox as far more numerous 
than themselves. The communes of 3,15,2 is suggestive in this connection, 
but it is a qualitative term with quantitative connotations rather than an 
unambiguously quantitative designation. I see no reason to doubt that 
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the orthodox were more numerous than the Valentinians in Gaul ; indeed 
Bauer does not seriously contest this; yet were it not for a complex web of 
other considerations the point could hardly be settled simply on the basis 
of Irenaeus' texts. 

According to Bauer there is an important difference in the situation of 
orthodoxy in the West and in the East in the latter part of the second 
century. Though orthodoxy was dominant at Rome and in a few places 
under significant Roman influence, in major regions of the East it was 
either unknown or decidedly a minority movement. Bauer's analysis of the 
situation in Alexandria is an important part of his cumulative argument, 
and therefore it is important for my purposes to show that Clement of 
Alexandria provides the same kind of evidence that Irenaeus did that the 
Valentinians were derivative from orthodoxy, and even clearer evidence 
that relative to the orthodox they were few in number. 

First, however, it seems appropriate to caution against exaggerating 
the importance of geographical differences within the church of the 
empire of the second century. Doubtless there were differences; but we 
should also take note of the fact that second century writers seemed to 
travel about extensively, and they seem to have been very little impressed 
by the differences. The two most prominent western orthodox writers of 
the second century were easterners, Justin and Irenaeus. Both of them 
became Christians (Irenaeus certainly, Justin in all likelihood) in areas 
where, according to Bauer, heresy was far more flourishing than ortho- 
doxy, and ended their careers in what, again according to Bauer, were 
rare centers of orthodoxy; yet one finds no hint that for Justin or Irenaeus 
the geographical distinctionshave any of the importance attached to them. 

Be that as it may we find in Clement of Alexandria basically the same 
situation that we have seen in Irenaeus. Bauer argues that prior to 
Clement, himself a not altogether unambiguous figure, the only names 
which we can associate with Alexandrian Christianity are the names of 
heretics.!? He does not deny that there were Christians of the orthodox 
type in Alexandria prior to Clement, but he thinks that they were a small 
minority, too insignificant numerically to enter into dispute with the 
heresies of the gnostics, or for that matter with the milder heterodoxy of 
Clement. 

I would propose, on the contrary, that even though we can come up 
with few if any names of orthodox figures prior to Clement, the Valen- 


13 Bauer takes Barnabas to be non-Alexandrian and of dubious orthodoxy. 


ORTHODOXY AND HERESY 125 


tinianism reflected in Clement's Excerpta ex Theodoto is rooted in ortho- 
doxy, and the orthodox constitute a significantly larger group than the 
Valentinians. I shall confine attention to the Excerpta for economy and 
manageability, but I know of nothing in Clement's larger works that in 
any way conflicts with what I argue here. 

À major assumption that I make here is that the Valentinianism(s) 
reflected in Excerpta is or are eastern. This, I propose, is a reasonable 
assumption. From the amount of attention paid to the Valentinians in 
Clement's longer works, it is clear that Valentinianism was one of the 
most — perhaps the most — important forms of gnosticism in the environ- 
ment in which Clement was working; and that being the case, it is 
reasonable to suppose that the Valentinian materials assembled in Ex- 
cerpta reflect his own environment. 

Though the title assigns the excerpts to "Theodotus and what is called 
the eastern school of the time of Valentinus", not much importance can 
be attached to this. The title may well be secondary. It already supposes 
that the "eastern school" is a common expression, but to the best of my 
knowledge the expression is nowhere else used by Clement. Further, 
though Heracleon is commonly considered to belong to the Italian school, 
he seems to have been active, and was almost certainly influential in 
Alexandria, thus raising questions as to the geographical significance or 
usefulness of such labels. 

The Excerpta represents more than one Valentinian position and the 
various excerpts are commonly divided into several groups.!9 I shall 
adopt the division of F.Sagnard, though the results for the purposes of 
this study would not be affected significantly were I to adopt one of the 
other somewhat different arrangements that have been proposed. I divide 
the excerpts as follows: A(8$81—28); B($829-43,1); C($843,2-65); and 
D($866-86). 

It has often been noted that C bears a striking resemblance to the 
description of a Valentinian system given by Irenaeus in the material 
which we have already considered. Because it poses certain special 
problems I begin with it. 

First, there is the question of its relationship with A.H. 1,4-7. It has 
commonly been assumed that both texts derive directly from a common 


14 See below, p. 13. 
15 See F. Sagnard, Clément D' Alexandrie, Extraits de Théodote (Paris 1948) 28—30. 
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written source.!6 Though I am inclined to think that the common source 
is a bit further removed from the two extant texts than is commonly 
thought,!* for the purposes of the present argument that question need 
not be decided. C is presumably derived from the Valentinianism known 
to Clement, and thus can be taken as a source for eastern Valentinianism, 
whatever its relationship to A4.H. 1,4-7 and a possible source document. 

The theology of C presupposes a community of Christians other than 
the gnostics, describes a Christian dispensation for them which is inferior 
to that of the gnostics, and indicates that they are much more numerous 
than the gnostics. 

C speaks of three classes of men (masculine plural) as well as of three 
elements or principles. "The pneumatic (16 zvgupatiKÓv) is saved by 
nature; the psychic (t0 woy1Kóv), being free to determine itself, has the 
characteristic of going toward faith and incorruptibility or toward un- 


16 'Tfhe argument seems to have been made first by Otto Dibelius, Studien zur 
Geschichte der Valentinianer, I: Die Excerpta ex Theodoto und lIrenáus, ZNW 9 


(1908) 230—247. 
!1* My reasons for questioning what, since Dibelius, has been a kind consensus of 


the learned, are the following: 
a. The verbatim parallels are very few and are mainly what appear to be technical 


terms. 


Excerpta 
45. puópqoooiv tf|v kxaxà yvdoiv kai 
taciv tàv ra9ív 
46. tpàrov obv é& óàoouótou náàSoug 
kai ouppeBnkótog eig &àodcpuatov thüv 
ÜAnv abtà petr]jvtAmosev kai puecéBaAev, 
£i9' ob0toc eic cvykpiípuaxa kai ocpuaca. 
(Gá9póog yàp oboíav nxotjcat tà ná9n 
oOK évfjv) kai toig cópnact katà qQioiv 
éritrógevótnxa éveno(noev. 


48. xai totel £k tv DAiKOV tÓ uév &Ék 
tfjg Aornc, obotóósc, xci Gov rveupatikd 
tfjg tovnpíac, tpóc à nàAn nuiv. 


Irenaeus 
1,4,5. uópoooiv trjv katà yvóoiv xai 
iaciv tàv ra3ó6v nou|cao3at abcíjc 
1,4,5. xai £& àcopnótov ná9Souc cic àodo- 
puatov tijv ÜAnv pecafaAeiv abtó, ei9* 
obtog énicnósvótnta kai Qootv 
éunemotukévat abtoic, (ote tic ovy- 
Kpíuata xai odcpnar:a &A9etv, npóc tÓ 
yevéc9ai 000 oboíag tüv qabAnv ék 
t&v maG9ív, tüv cx& tfjg £miotpogfic 
éura9fj. xai 6t1à ctob0to Ouvápst tÓv 
oocíijpa ósónptoupynkévat QqGokouot. 
1,5,4. £x 6& tfjg Aómng tà mveupatiki 
tfjg tovnpíac ó6i90d0Kouot yeyovévat. 


b. The other similarities, and they are extensive, are such as to require that the two 
works be seen as deriving from a common tradition, but not so orderly or detailed as to 
justify Dibelius' conclusion that both are derived immediately from a common 
written source. 

c. A comparison of the NT texts listed in note 12 and pp. 128-129 of this paper show 
that the only texts common to the two works are John 3,29, Ephesians 6,12 and Colos- 
sians 1,16. The large majority of NT texts are peculiar to each work. This would 
strengthen the case for the view that different exegetical-literary traditions have inter- 
vened between the common source and Excerpta 43-65 and A.H. 1,4—7. 
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belief and corruption, according to its own choice; the material (t1Ó 
oA1KÓvV) is doomed by nature" (Exc.56,3). 

Elaine Pagels has argued against the common opinion that both A.H. 
1,7 and C teach a division between the psychikoi and the pneumatikoi 
that is ultimate. In her view this is the (mistaken) interpretation put on 
the common source by Irenaeus, but she holds that C teaches that the 
same ultimate destiny awaits the pneumatikoi and the psychikoi who 
choose faith and incorruption.!? The point I would make holds on either 
interpretation of C. In the present dispensation at least, the psychikoi 
are, at their best, characterized by free will and faith, rather than by 
nature and gnosis. The pneumatics are the chosen, the psychics the called 
(58,1); both are within an expressly Christian dispensation. It should be 
evident that the psychics are the orthodox; and in Strom.4,13 Clement 
tells us explicitly that the Valentinians call *us", by way of reproach, the 
psychikoi. 

The Valentinian use of 10 &£kAgKt1óv and 16 KAntóv, with its echoes of 
Mt.22,14 — many are the ékAgkxoí, the KAroí few —- in itself already 
suggests that the Valentinians are few in comparison with the orthodox. 
Fortunately, however, we need not rely on such conjecture. In 56,2 the 
point is made explicitly: *many are the earth-bound, not many the 
psychikoi, but rare indeed are the pneumatikoi."!? The orthodox com- 
munity, relative to the general public is itself not large, but far more rare 
are the chosen ones.!?* 

C also presents us with a wide-ranging use of NT books. Indeed a 
striking feature of the Excerpta as a whole is that at only one point do 
they present us with non-canonical Jesus material.?? For the rest, all the 


18 [am not convinced by her interpretation of Excerpta 43-65. (65, and Sagnard's 
note ad loc. seem to tell in a contrary direction.) But even if one conceded it, it remains 
quite possible that the Valentinian text with which Irenaeus was working differed in 
intent from what we find in Clement. The matter is at least somewhat ambiguous in 
Clement, and it may be that Valentinianism vacillated somewhat on this issue. It is, of 
course, possible that Irenaeus misinterpreted his sources; my only point is that there 
are other not implausible alternatives. (See footnote 9 above for reference with respect 
to Pagels' interpretation.) 

19 Aid tobOto mxoAAoi uév ot óXikot, oó xoAAoi 6& oi yuyxixot omnáviot ó& ot 
nveupatiko( (F. Sagnard, Clément d'Alexandrie, Extraits de Théodote [Paris 1948] 
172.) 

19, Why, one might ask, suppose that the psychikoi are the orthodox? Elsewhere 
(Strom.4,13) Clement says that the Valentinians call *us" by this name; and it is clear 
that Clement, for all his idiosyncrasies, identifies himself with those who are saved by 
faith and works and not by nature. 

20 See 67,2. 
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sayings of Jesus and all the life of Jesus material reflected here is what they 
have in common with the orthodox. The same argument which was 
developed relative to Irenaeus is relevant here. If the Valentinians had an 
origin and history independent of the orthodox, this would be extremely 
difficult to explain; but if one accepts something like the conventional 
view that the Valentinians grew out from orthodoxy (and indeed for a 
time may even have existed within orthodoxy) in the middle decades of 
the century these facts easily fall into place. 

New Testament passages are reflected with varying degrees of clarity 
in C, and consequently some of the references given, for example, in 
Sagnard's edition are open to argument. However, the following are 
clearly and unambiguously cited or commented on: Matthew 10,28 
(51,3); 12,29 (52,1); 13,25. 24-30 (53,1); Luke 9,22 (Mark 8,31 parallel - 
61,4); 1,35 (60); 2,40. 52 (61,2); John 1,3 (45,3); 3,29 (65); 10,30 (61,1); 
11,25 (61,1); 14,6 (61,1); 19,34 (61,3); 19,36 (62,2); 19,37 (62,2); Romans 
7,23 (52,1; ascribed to Paul); 11,16(58,2); 11,17, 24,26 (56,4); 1 Corinthians 
11,10 (44,2; ascribed to Paul); 15,47 (56,1); Galatians 4,23 (56,5); 3,19f. 
(53,2 ascribed to Paul); Ephesians 4,9f. (43,4; Sagnard erroneously 
ascribes this to Clement); 4,30 (48,2; ascribed to Paul); 6,12 (48,2); 
Philippians 2,9 (43,4; again Sagnard erroneously ascribes this to Clement); 
Colossians 1,16 (43,3).?! 

The list does not include 2 Corinthians, 1 and 2 Thessalonians, the 
Pastorals, Hebrews, Acts, Revelation, the Catholic Epistles; the status of 
Mark is unclear. These absences may be the result of the fluidity of the 
orthodox canon at the time; they may be theologically motivated ; or, given 
the brevity of the extracts considered here, some of the absences may 
simply be fortuitous. 

The other sections of the Excerpta yield similar results, though less 
clearly and with less detail. A (881-28) clearly uses Mt.5,16 (3,1); 
Lk.23.46 (1,1); and ascribes 1 Cor.15,29 to Paul (22,1 and 3). John is 
cited extensively. The word psychikoi is not used. However, À knows two 
kinds of Paul reading Christians: 

As the symbol [£v tónxo] of the Paraclete, Paul has been made the apostle of the 

resurrection. Immediately after the suffering of the Lord, he was himself sent to 

preach. Thus he preached the savior in two ways: to those on the left, as subject to 
birth and suffering; for being able to know him as befits that place they fear him. As 


befits the pneumatic element, he preached him as derived from the Holy Spirit and 
the virgin, as the angels of right know him (23,2-3). 


?*1 See Footnote 17 for a comparison of the NT passages found in C and in A.H. 
1,4-7. 
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It seems altogether reasonable to interpret the first group as the 
orthodox Christians. 

B yields the least. Clearly it uses Mt.5,16 (41,3) and uses Jo/in at several 
points. It uses Col. 1,15 (33,1) and 2,9 (31,1), and ascribes Pil. 2,7 to Paul 
(35). The theology of this section is difficult to interpret, and at some 
points differs somewhat from that of C and perhaps from A. At a 
number of points (e.g. 43,1; 34,1f.; 37; 42,3) B speaks of a level of 
existence that is both Christian in some sense and yet not up to the level 
of the Valentinians. Elaine Pagels has interpreted oi xoAXoí of 36,2 as 
referring to the psychics.?? Such an interpretation would strengthen my 
argument for orthodox numerical predominance. However, Pagels' inter- 
pretation does not seem to me to be correct. The contrast in that passage 
is between the many (gnostics, I would suppose) and the unity into which 
they are drawn. 

D (66-86) clearly knows Mt.2,2f. (74,2; 75,2); 25,1 (86,3); and in all 
likelihood 28,19 (76,3); Mk.1,13 (85,1); Lk.2,14 (74,2) and 10,19 (76,2); 
Jn. 10,11-14 (73,2); Rm.7,5 (67,1; ascribed to Paul). I can detect no 
reference to lower-order Christians unless it be in $66, which speaks of 
the different modes of Jesus' teaching. 

To sum up the evidence from the Excerpta, each section uses several 
gospels and several of Paul's letters and taken all together they come 
close to approximating the orthodox NT; so close that it seems legitimate 
to suppose that the orthodox NT (absent the Pastorals, Acts, and some 
books at that time still in dispute among the orthodox) stands in the 
background of each section. Moreover, three (and perhaps all four) of the 
sections refer to the existence of a more pedestrian form of Christianity 
that cannot be anything but orthodoxy; and one passage in C identifies 
this form of Christianity as being significantly more numerous than that 
of the pneumatics. 

I would, as a final bit of corroboration, point out that the same pattern 
is evident in Heracleon. He is, of course, numbered among the Italian 
Valentinians by Hippolytus, but it is not clear to me how seriously this is 
to be taken. Heracleon makes use of the Kerygma Petrou, commonly 
judged to be Egyptian in origin;?? the extant fragments come from Clement 
and Origen; and Clement considered him to be foremost among the 
followers of Valentinus (Strom.4,9). All this suggests an eastern rather 


?1 The Gnostic Paul: Gnostic Exegesis of the Pauline Letters (Philadelphia 1975) 
100, n. 3. 
22 See Hennecke-Schneemelcher, NT Apocrypha, ET, IT, 95. 
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than a western career. Perhaps we can reconcile the Hippolytan scheme 
with this if we view Heracleon as a spokesperson for a kind of Valen- 
tinianism that came to be the principal one in the west by Hippolytus' 
time, but suppose that he probably wrote and was active in the east, 
most likely in Alexandria. 

Though Heracleon is best known as the author of a commentary on 
John, he also explained passages from Matthew (3,11 in Eclog. Proph. 
25,1; and 10,32f. in Strom.4,9), and used Paul extensively.?4 

In addition, Heracleon devotes considerable attention to the psychics,?? 
and in at least one fragment ($37; Origen, Comm. in Joan.13,50, PG, 
14,494B) identifies the psychics as "the many" over against the spiritual 
church, through which the psychics believe, and both are set over against 
the world. 

To conclude: I have argued that relative to Valentinianism, the older 
interpretation that this group was a small off-shoot from an orthodox 
main body would seem to be substantially correct on the basis of late 
second century sources, cast and west. Reiative to Valentinianism, Bauer 
would seem to be incorrect. Were the Valentinians typical or atypical, in 
their relationship to orthodoxy, of gnostic Christianity as a whole? 
This question I am not prepared to answer. The orthodox seem to have 
considered the Valentinians a more serious challenge than any of the 
other groups of gnostics.?9 If onc grants the argument which I have been 
making here, the orthodox focus on Valentinianism can be explained in 
at least two quitc different ways. Either it was because, though the 
Valentinians were numerically small in comparison with the orthodox, 
thcy wcre nonetheless significantly more numerous than the other varieties 
of gnosticism; or it was because the Valentinians were unique in being 
derived from, and in trying to pass themselves off as an elite part of the 
orthodox community, and so were uniquely dangerous as the enemy 
within. If onc adopts the first explanation, then much of the Bauer 
hypothesis is still defensible as a whole, needing modification only with 
reference to the Valentinians. Presently I am unable to argue either side of 
this question. 


Iowa City, Iowa 52242, The University of Iowa, 
School of Religion 


?4 See Pagels, Gzostic Paul, 180, s.v. "Heracleon". 

?9 See E. Pagels, Johannine Gospel in Gnostic Exegesis: Heracleon's Commentary on 
John (New York 1973) 124, s.v. "psychic". 

?6  [ do not include the Marcionites in this comparison. 
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"SUPERSTITIO' AND THE PERSECUTION OF THE CHRISTIANS 


BY 


L. F. JANSSEN 


In 1890 Mommsen, in reaction to Neumann's book on the relations 
between the Roman state and the early Christian church,! opened the 
discussion on this central theme in ancient history by writing his famous 
article entitled: Der Religionsfrevel nach rómischem Recht.? Ever since the 
problems tied up with the persecution of the Christians have been the 
subject of endless controversy ; numerous scholars have tried to arrive at a 
satisfactory solution by studying thoroughly the juridical, political and 
religious aspects of the Roman attitude towards Christianity. Ás the 
proceedings of the Roman magistrates against the Christians at times 
developed into a systematic persecution, it was a first and most obvious 
supposition that these actions were warranted by a general legal enact- 
ment explicitly forbidding the practising of the Christian religion. 
Accordingly, for a long time the discussion concentrated on the legal 
aspects of the persecutions. Asking the question who initiated such a 
legislation brought in the much disputed institutum Neronianum, only 
mentioned by Tertullianus,? which got due attention.* This inevitably 
brought on the alleged incendiarism of the Christian sect and its re- 
sponsibility for the conflagration of Rome in 64 A.D.5 Likewise the 
contents of Pliny's letters to Trajan were again carefully analysed, not 


5, 


| K.J.Neumann, Der rómische Staat und die allgemeine Kirche bis auf Diocletian 
Leipzig 1890. 

? Hist. Zeitschr. 64(1890)389—429 (— Gesammelte Schriften III (Berlin 1907) 389— 
422. 

3 TTert. Ad nat.1,7,9; cf. Apol. 5,3. 

^ A.G.Roos, Nero and the Christians, in: Symbolae J. Chr. van Oven (Leiden 1946) 
297-306; J.W.Ph. Borleffs, Institutum Neronianum, Vig. Christ. 6(1952)129—145; J. 
Molthagen, Der rómische Staat und die Christen im 2. und 3. Jahrh. (Góttingen ?1975) 
21-33. 

5 A.Kurfess, Der Brand Roms und die Christenverfolgung im Jahre 64 n. Chr., 
Mnem. 111,6 (1938) 261—272; H. Fuchs, Tacitus über die Christen, Vig. Christ. 4 (1950) 
65-93; J. Beaujeu, ZL'incendie de Rome en 64 et les chrétiens, Bruxelles 1960. 
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seldom by means of a most inappropriate juridical or theological 
casuistry.9 

A useful survey of the many theories put forward so far has been 
published by Mr Sherwin-White in an appendix to his commentary on the 
letters of Pliny." Taking up his own position the author concludes? that 
after an initial period, when the so-called scelera cohaerentia were 
punished, confession to the nomen Christianum sufficed for being led to 
execution; at that time it was the excessive contumacia of the Christians 
in refusing to sacrify to the Roman gods or the emperor that made them 
guilty of a capital offence. By introducing the legally dubious notion of 
contumacia Sherwin-White makes a desperate effort to remain cautiously 
within the lines of pure juridical argumentation. Mr de Ste Croix, how- 
ever, aptly objects in an admirable paper printed in Past and Present? that 
there could not be any contumacia without there being a specific offence 
to be punished and he maintains that the mere confession "Christianus 
sum" was sufficient proof for putting the accused to death. To explain why 
the Romans thought the nomen Christianum destructive of Roman 
authority, he adds: "it meant a superstitio and it was this superstitio that 
made the Christians dangerous" .!9 By sacrificing to the Roman gods they 
could remove the cause of offence and restore the pax deorum they 
otherwise threatened to disturb. 

Making this approach to the problem Mr de Ste Croix is clearly leaving 
juridical ground and moving into the sphere of religion. This change in 
handling the problem of the persecutions is also found in a recent publica- 
tion by Mr Fergus Millar!!; he writes: "The persecutions cannot be 
explained in political terms ...; ... they were motivated by feelings which 
we must call religious. The imperial cult was not of any real significance". 
Nor did there exist any law or imperial order that commanded sacrifice to 
the Roman gods. He continues: *It was rather the fear of the common 


$ Th.Mayer-Maly, Der rechtsgeschichtliche Gehalt der "Christenbriefe" von 
Plinius und Trajan, S.D.H.1.22(1956)311—328; R.Freudenberger, Das Verhalten der 
rümischen Behórde gegen die Christen im 2. Jahrh., dargestellt am Brief des Plinius an 
Trajan usw., München ?1969. 

* A.N.Sherwin-White, The letters of Pliny, a historical and social commentary, 
Oxford 1966, Appendix V, 772—787. A sober and instructive account of the problems 
involved has been given bij A. Wlosok in Gyr. 66(1959)14—32. 

8 ibid. 783f. 

? Past and Present 26(1963)6-38; Sherwin-White replied ibid.27(1964)23-27; a 
rejoinder of de Ste Croix ibid. 28—33. 

10 P. P.26(1963)31. 

11 Epntretiens Fondation Hardt X1X(1973)145-175. 
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people that the ancient gods would not any longer protect their cities and 
would no longer support their lives if they did not get their due in worship 
and sacrifice. "1? 

In the meantime a not unimportant contribution to the discussion had 
been made by an outsider, Dr. Guterman,!? who emphasized the exclusive 
character of the Roman citizenship; he writes: ^membership in a foreign 
and unauthorized religion was barred to Roman citizens". "The persecu- 
tion of the Christians was religious so far as it was based on the cult of the 
Emperor or the cult of the gods; it was political, however, to a greater 
extent, because it was based on the violation of the patriotic ceremonies 
of the Empire".!1^ On the other hand, his criticism of "Mommsen's 
hypothesis that an excess of monotheism and a deficiency of nationalism 
provoked the policy of persecution",!5 does not do full justice to the main 
argument of our great predecessor. It is undoubtedly the merit of 
Mommsen to have been the first to realize that the persecution of the 
Christians is to be considered as part of a general policy with regard to the 
worship of Roman and non-Roman, i.e. unauthorized gods. As Sherwin- 
White put it summarizing the essence of Mommsen's theory: "the 
Christians offended against a canon of government in introducing an 
alien cult which induced "national apostasy", the abandonment of 
traditional Roman religion".16 

Yet, in spite of all these efforts!* to provide an explanation of the 
Roman attitude, the surprising fact remains that for all their carefulness 
and scrupulosity in dealing with criminals the Romans were guided by 
sheer religious emotion as soon as they were confronted with Christianity 
and its religious doctrine; it still remains perplexing - to us no less than 
to the Christian apologists themselves — to read how people accused of 


12 jbid.164. 

13 S.L.Guterman, Religious toleration and persecution in ancient Rome, London 
1951. This book has been much neglected by students of ancient history; for all its 
inadequacies and lack of information (the author e.g. repeats the old theory of Wissowa 
about the di indigetes), its main thesis is still worth serious consideration. 

14 p. 14 and 160 resp. 

19 p. 42. 

16 ()c. 772. 

17 ]t is only fair to mention here the most valuable study of W.H. C. Frend on 
Martyrdom and persecution in the Early Church, Oxford 1965, an indispensable support 
to everyone who is engaged in the problems of early Christianity. I gratefully avow that 
I am deeply indebted to this book and I hope my observations may add some minor 
details to the picture drawn by Mr Frend of the conflict between the Roman Empire 
and the Christian Church. 
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Christianity were dispatched after a brief and uniformly worded test of 
their un-Roman faith. The mere declaration Christianus sum made them 
liable to the death-penalty; the Roman officials were not at all interested 
in a neatly paraphrased statement of the Christian faith; at times they 
went sofar as to forbid straightly the accused to give any fuller informa- 
tion about their view of life.!$ Tt may, indeed, be a matter of discussion 
whether the Romans had any real knowledge of the Christian creed. 

In view of this state of affairs it seems rather strange that the termino- 
logy used by ancient authors in describing this hitherto unknown religious 
phenomenon has not so far called forth further investigation; this is the 
more remarkable as these authors are quite consistent in characterizing 
the Christian faith as a superstitio. According to his letter to Trajan Pliny 
could not find any flagitia in the behaviour of the Christians, he found 
only a superstitionem pravam, immodicam.!? What is actually meant by 
superstitio? 

Students of ancient history have not, as a rule, thought this term 
worthy of further consideration. This lack of interest, I presume, can be 
ascribed to the general tendency to regard superstitio as much the same 
as our superstition. Unfortunately, the English copied the Latin word 
without bothering much about it, the Germans and the Dutch render it by 
Aberglaube and bijgeloof respectively, as if it were a second-rate belief, 
a belief in second-rate gods, not to be taken very seriously. In our 
opinion superstition is something quite silly, but harmless; we laugh at 
those who yield to it, but the mockery is always tinged with compassion. 
The Romans, however, had quite other feelings about it and it is rather 
significant that Tacitus looks upon it as something exitiabilis,?? whilst 
Suetonius speaks of a superstitio nova ac malefica.?! 'To gain a deeper 
insight into these feelings a careful examination of the texts involved is of 
primary importance. Pioneer work has already been done in this field by 
W. F.Otto, Linkomies and Benveniste; as a result of their studies?? it has 
become clear that in origin probably a close connection existed between 
the concepts of superstitio and superstes; further examination of the texts 


18 E.g. Acta Polycarpi 10; Acta Carpi etc. (rec. Graeca) 21 ; Passio St. Scillitanorum 
4—5 in the edition of H. Musurillo, 7he Acts of the Christian Martyrs, Oxford 1972. 

19 Plin. Ep. X,96,8. 

20 "Tac. Ann. 15,44,4. 

?1 Suet. Nero 16,2. 

?2  W.F. Otto, Archiv f. Religionswiss. 12(1909)548f.; E. Linkomies, Arctos 2(1931) 
73f.; E. Benveniste, Le vocabulaire des institutions indo-européennes, t.2(Paris 1969) 
273/9. 
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has led to the conclusion that this connection remained decisive during the 
whole process of development of the word superstitio.?? 

Whereas superstitio appears for the first time in Ciceronian context, the 
adjective superstitiosus is already to be found in Piautus' comedies; there 
it means clairvoyant: it is applied to persons who in a supernatural way 
have a clear knowledge about events that happened in the past and who 
are aware of things present which are beyond ordinary human perception. 
The French linguist Benveniste has convincingly proved that this meaning 
is closely related with an archaic use of superstes in the sense of *witness". 
Subsequently, probably during the first century B.C., this rather archaic 
use of superstes was superseded by the word testis; superstes lost its ground, 
since the testimony of only one witness was not any longer accepted in 
court as decisive. By that time the meaning of superstitiosus and its 
derivative superstitio had shifted from clairvoyant to prophesying, fore- 
telling future events; this important change of meaning can already be 
observed in the plays written by Plautus and Ennius. While adapting 
Greek originals to the Roman environment they had to elucidate the 
essence of Greek oracles; so Ennius explained the prophesying contents of 
the words of Apollo or Cassandra by characterizing them as super- 
stitiosus.?*^ Moreover, afflicted by the evils and calamities of the 2nd 
Punic war the Romans had become more interested in oracles than ever 
before; their anxiousness to secure all possible means of surviving 
surpassed all other sentiments and a remarkable change in attitude 
towards the supernatural resulted from it. The traditional religio had to 
give way to this ambition that occasionally had manifested itself before 
in times of war and disaster. Thus, in 428 B.C. the Roman magistrates 
were confronted with an outburst of illicit worship, as can be observed 
from Livy's account in 4,30,9-11.?9? During a period of water shortage 
and utmost distress the common people sought refuge in an unkown cult 
of foreign origin, not approved by the official priesthood. The animi 
were captured by the superstitious activities of prophets or soothsayers, 
who made good money by selling specious prophecies; everywhere, in the 


?3 Cf. my article in Mnem. 28(1975)135-188. 

*4 Ennius $c. 56/8 V.; cf. T. R.F. 19-20. 

?3 — Nec corpora modo adfecta tabo, sed animos quoque multiplex religio et pleraque 
externa invasit novos ritus sacrificandi vaticinando inferentibus in domos, quibus quaestui 
sunt capti superstitione animi, donec publicus iam pudor ad primores civitatis pervenit, 
cernentes in omnibus vicis sacellisque peregrina atque insolita piacula pacis deum 
exposcendae. Datum inde negotium aedilibus, ut animadverterent ne qui nisi Romani di 
neu quo alio more quam patrio colerentur. 
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streets and other public places newly introduced and quite un-Roman 
rites were practised until the senate ordered the magistrates to put an end 
to this superstitio and to see to it ne qui nisi Romani di neu quo alio more 
quam patrio colerentur. The same policy was followed in 186 B.C., when 
the initiates of the Bacchic rites were persecuted and thousands of them 
were killed in a rather summary way. The correctness of religious 
ceremonies was carefully watched over and any form of superstitio that 
manifested itself in public and attracted an extraordinary number of 
adherents was considered as a serious offence to the Roman gods and a 
direct attack upon the Roman state. Entrusted with the task of checking 
the Bacchanalia the consul Postumius admonished the citizens?9 before 
starting the relentless persecution of its faithful, to resist the furor of this 
prava religio," that would seduce them in omne flagitium. Therefore: 
optare igitur unusquisque vestrum debet, ut bona mens suis omnibus fuerit 
(16,5); otherwise, the false religion would fill them with timor and they 
would forget the decreta pontificum, senatus consulta and haruspicum 
responsa, that could liberate (!) them from this illicensed religion. Those 
whose animi or mentes were captured by this error had to be punished 
and the scriptures containing the false vaticinationes had to be burned.?8 
The vaticinationes were usually produced by certain vates, a native type 
of Italian future-tellers as were the Aarioli; both people were treated with 
much contempt by Ennius in a passage quoted by Cicero in De div.1,132: 

Sed superstitiosi vates impudentesque harioli 

aut inertes aut insani aut quibus egestas imperat, 

qui sibi semitam non sapiunt alteri monstrant viam ; 

quibus divitias pollicentur ab iis drachumam ipsi petunt. 

De his divitiis sibi deducant drachumam, reddant cetera. 
Already Cato had warned the readers of his manual in the same vein to 
take heed of every Aaruspicem, augurem, hariolum, Chaldaeum;?? accord- 
ingly, in 139 B.C. the Chaldaean astrologers were ordered by edict of the 


?6 ]1v.39,16,5-11; esp.10: haec vobis praedicenda ratus sum, ne qua superstitio 
agitaret animos vestros, cum demolientes nos Bacchanalia discutientesque nefarios coetus 
cerneretis. 

?? bid.6: nihil enim in speciem fallacius est quam prava religio. Livy, who had a keen 
sense of the historical situation, deliberately avoids the word superstitio and qualifies 
the Bacchic cult as a religio prava[externa. 

?8 Cf. also Livy XXV,1,6ff. ; esp. 12: is (sc. praetor urbanus)... edixit, ut, quicumque 
libros vaticinos precationesve aut artem sacrificandi conscriptam haberet, eos libros... ad 
se... deferret, neu quis in publico sacrove loco novo aut externo ritu sacrificaret 

?9 Cato De agricult. 5,4. 
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praetor peregrinus Cn. Cornelius Scipio Hispanus to leave the city and 
Italy immediately; at the same time he forced the Jews, who tried to win 
proselytes of the cult of Jupiter Sabazius, to go home.39 At the end of the 
first century A. D.Columella still repeats the same arguments?! and 
cautions against vana superstitio as seducing rudes animos to flagitia. 

In Cato's and Ennius' lifetime it was not yet long ago that the Romans 
had become acquainted with Sibylline oracles, which gave advice to the 
Roman authorities in matters of long-term policy. W. Hoffmann has 
shown in his thesis?? that the Romans during the second Punic war were 
no longer satisfied with asking for incidental piacula, but became 
interested in learning the fata, the future events and the way to get them 
realized. The influx of so many books and writings containing all sorts of 
prophecies about fortune and evil that would befall Rome had to be 
canalized in official ways, that should be closely watched over. The 
Romans entrusted this delicate task to a special commission of X viri. 

In the field of traditional religion too the task to decide which presages 
had to be looked for, which sacra had to be administered, remained an 
important one, both religiously and politically. Cicero, who was all too 
much aware of the importance of his duties as an augur, wrote his 
treatise De divinatione with the expressly stated object of dispelling 
superstitio, because fusa per gentis oppressit omnium fere animos atque 
hominum imbecillitatem occupavit, ... Multum enim et nobismet ipsis et 
nostris profuturi videbamur, si eam funditus sustulissemus.?? Some of the 
charlatans listed in the above mentioned quotation from Ennius, figure 
in De nat. deor.1,55: haruspices, augures, harioli, vates, coniectores; the 
haruspex and the Chaldaean astrologer recur in De divin.11,149, the inter- 
pretation of dreams ibid.II,125. Time and again Cicero exposes the 
baleful influence of these preachers of superstitio, who culled their knowl- 
edge from numerous manuals containing all sorts of information about 
the concomitant evils and fortunes of certain constellations. Following 
the verdict of Ennius, who made Cassandra dementem while prophesying 
Apollo's oracles (De div.1,66; cf. IL 115), Cicero also despises Greek 
oracles; even the Italian way of giving oracles by sortes, for which the 
sanctuary of Praeneste was widely famous, Cicero would no longer 


30 Val. Max. 12,3,3. 

3 Colum. De re rustica 1,8,6; XL1,22; XII,1,3. 

32  W.Hoffmann, Wandel und Herkunft der Sibyllinischen Bücher in Rom (Leipzig 
1933)26ff. 

33 O.c.I1,148. 
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consider as a serious form of religion and he grades it as a superstitio 
(De div.1IL,85). Like Livy, he was clearly conscious of the dangers super- 
stitio was likely to provoke and he is ready to emphasize the dangerous 
aspects of superstitio; it affects the minds of imbecilli (De div. 11,81; 125; 
148; De domo sua 105), it fills them with a terrifying metus or timor (De 
nat. deor.1,117; IL,149; cf. Serv. ad Aen.VIII,187 and XII,817) and 
consequently disturbs their mental equilibrium (De div. 11,149; De fin.1,60; 
cf. De nat. deor.1,56; IL,70); they cannot be quiet any longer. 

Superstitio is, to quote Horace, a truly morbus mentis;?^ it disturbs 
man's mind in such a way that he 1s really going insanus, insaniens; the 
same idea underlies the reasoning of vss. 284/6 of the same poem, where 
Horace censures the patron of the superstitious /ibertus: at the moment 
of his manumission the patron, while declaring he was sanus corpore et 
animo, should have made an exception for his mind.?? This is an important 
observation, as we learn that the status of a liber, a civis in spe, demanded 
a mens sana or to say it in Livy's words: a mens bona, fully prepared to 
stand up against every form of superstitio, that makes people insanus, 
insaniens?9 (Cic. De div. 1,132; Sen. ad Lucil. 123, 16). Superstitio involved 
a reversal of nature's order: amandos timet, quos colit, violat (Sen. ibid. ; 
cf. Aug. C.D. 6,9,2); this implies it was a direct attack on pietas, the 
human virtue par excellence, that lay at the root of the Roman res 
publica. Moreover, superstitio was like an infectious disease, a tabum, that 
spread more and more; by its very contagiousness it became a real 
danger to mankind. This qualification brings to mind Pliny's description 
of the Christian superstition as a dangerous contagio (X,96,9), that had 
spread all over the villages und rural districts of his province and had 
brought about a most inauspicious desertion of its temples and sacred 
rites. 

Yet it seems doubtful that the mere negligence of the Roman or local 
gods would have been the ultimate reason for the persecution of the 
Christians and other sectarian groups; there must have been more to it. 
What exactly did superstitio contain that made it irreconcilable with or 
even hostile to the res publica Romana? 


34 Hor. Sar. 11,3,79/80: quisquis luxuria tristive superstitione | aut alio mentis morbo 
calet. See also Q. Curtius Hist. Alex. VIL7,8, where superstitio is plainly defined as a 
humanarum mentium ludibrium ; cf. 1V,6,12; VIL 7,21. 

35 sanus utrisque | auribus atque oculis: mentem, nisi litigiosus, | exciperet dominus, 
cum venderet. 

36 Liv. 39,16,5. 
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To answer this question in a satisfactory way it seems necessary to have 
a look at the definitions of superstitio given in antiquity. Cicero?" defines 
superstitiosi]ae as those men or women qui totos dies precabantur et 
immolabant, ut sibi sui liberi superstites essent. Grammarians, who carried 
on the tradition of Varro, preferred explanations like that given by Servius 
ad Aen. VIIL,187: aut ab aniculis dicta superstitio, qui multae38 superstites 
per aetatem delirant et stultae sunt. All these learned interpretations have 
one peculiar element in common, viz. that while commenting upon the 
word superstitio they introduce the word superstes, though in different 
ways. It seems most probable that Cicero's etymology has preserved the 
original sense: he points out that some people believe that by practising 
superstitio they can achieve in a rather magic way that their children will 
survive them. To gain a better insight into this remarkable connection 
between superstitio and superstes I focussed my attention on the adjective 
superstes ;?? it proved to be not equivalent to merely surviving; there is 
something more in it: far into the second century A.D. superstes is used 
to denote surviving with a particular reference to one's own family, 
friends, patron or superior. Many texts from Livy and other authors can 
illustrate this practice ;4? for the present inquiry it suffices to restate the 
conclusions obtained in the course of my earlier investigation. The 
relations between brothers, sisters, parents and children were dominated 
by the self-sacrificing pietas of the person in question; to the parents 
the idea of outliving their children was abominable, because they thought 
it entirely contrary to the ordo naturae; in the same way brother and sister, 
husband and wife vied with each other in eagerness to meet death before 
their beloved one lost his/her life. Horace addressing Maecenas elo- 
quently tells us?! what it meant to a client to be a true companion to his 
patron; he frames his engagement in terms of military service and this 
seems fully adequate. The same fides characterized the attitude of the 
soldier: he follows the colours of his army until his campaign is com- 
pleted by victory or cut short by death. On the other hand the true 
general remains loyal to his soldiers and does not make his escape while 
his army perishes. Likewise the good emperor was expected to have 


37 Cic. De nat. deor.11,71. 

38 v]. multis. 

39 Cf. Mnem. 28(1975)161ff. 

4^0 E.g. Liv. 1,34,3; II,50,7; Hor. Epod. 5,101; Verg. Aen. XL160; Suet. 4ug.4,1; 
Sen. Controv.1,1,6; Plin. Ep. VIL20,10; Tac. Ann. XVL11,4. 

^! Hor. Od.I1,17. 
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concern for the welfare of the state and its citizens; Pliny in his panegyric 
addressed to Trajan praises the emperor's willingness to subordinate 
himself to the /eges and his constant care for Rome's citizens;^? these 
virtues are accounted for by his deep religious feelings.*? His diligent 
handling of state-affairs was quite contrary to the proceedings of his 
predecessors, such as Vitellius, who could not bring himself to face the 
failure of his coup d'état. Tac. Hist.111,58,3: Quin et Caesarem se dici 
voluit, aspernatus antea, sed tunc superstitione nominis, et quia in metu 
consilia prudentium et volgi rumor iuxta audiuntur. 

This episode brings us back to superstitio; Tacitus implies that Vitellius 
desperately sought for a last resource to save his sovereignty as well as 
his life; he ultimately accepted the nomen Caesaris and put all his hope 
in this name. We know it did not work; and that was well-deserved, for 
in the opinion of the Romans there was no good in fostering one's own 
interests before the res publica. Even their beloved children were a 
secondary consideration compared with the salvation of the state;*4 thus 
an old maxim ran: /iberis quam libertati esse optes te superstitem (App. 
Sent. 210). 

It was his very standing by these high-minded principles that had 
resulted in Cato's decision to commit suicide in order to avoid the terrible 
fate of seeing the res publica in ruins. This deed was still in late imperial 
times commemorated with due respect: Cato praetorius qui bello civili 
partes Pompei secutus mori maluit quam superstes esse rei « publicae » 
servienti (Ampelius 19,9). 

It was not without reason that Cato was called the last of the Romans; 
Cicero and Asinius Pollio, who proclaimed the same honest intentions, 
did not have enough strength of character to live up to them. It is inter- 
esting to read in Pollio's letter to Cicero^? how he argues his intention 
neque deesse neque superesse rei publicae; he characterizes the present 
political situation in the following words: Res enim cogit huic tanto in- 
cendio succurrere omnis, qui aut imperium aut nomen denique populi 
Romani salvum volunt esse. The state of things had reached such a critical 
phase, the incendium had become so dangerous, that it was up to every 


^? Paneg.65,1—2; 67,3-8; 74,4—5; 71,3. 

43 FE.g.ibid.65, 1: Inrostris quoque simili religione ipse te legibus subiecisti; 2: ...non 
ignarus alioqui nemini religiosius, quod iuraverit, custodiendum. 
..*4^ Qic. De off.1,57 nulla (sc. societas) carior quam ea, quae cum re publica est uni 
cuique nostrum. 

49 Cic. Ep. ad fam. X,33,5. 
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Roman who was ready to make a stand for the res publica Romana to act 
immediately without waiting for the instructions of the senate. 

In this passage we come across some key-words that are typical for the 
then prevailing opinion about the essence of the Roman state and the role 
of its citizens in defending their patria. Every Roman civis knew his 
rights were maintained by the imperium p. R., while his individual life was 
indissolubly connected with the existence of the nomen p. R., otherwise 
nomen Romanum. 'This was the common name of all those who enjoyed 
the privilege of bearing Roman names, wearing the Roman toga and of 
being judged at Rome by Roman magistrates.^9 Every Roman citizen 
believed Rome's everlasting life and growth was fully guaranteed by the 
gods, who had patronized the birth of the city of Rome.*? The Romans 
clearly remembered the words of Romulus, ominously spoken at the 
outset of Rome's history ; while sending envoys to the neighbouring tribes 
to ask for conubium, he proudly announced them (Liv. 1,9,3): urbes quoque, 
ut cetera, ex infimo nasci; dein, quas sua virtus ac di iuvent, magnas opes 
sibi magnumque nomen facere; satis scire, origini Romanae et deos adfuisse 
et non defuturam virtutem; proinde ne gravarentur homines cum hominibus 
sanguinem ac genus miscere. 

As long as Rome's citizens would not fail in showing pietas to the gods 
and displaying virtus in the defence of their city, Rome would stand for 
ever. Whereas during the regal period the patron-gods of Rome had their 
homestead in or near the Regia, after the foundation of the republic they 
had their stronghold in the Capitolium, where Jupiter O.M. was thought 
to represent the supreme sovereignty of the imperium p. R.;*9 it was here 
that Rome had its deepest roots of life and the preservation of the Roman 
civitas ultimately depended on the defence of this holy site. 

Therefore, when the marauding bands of the Gauls appeared before the 
gates of Rome and it was impossible to save the city, the Romans sent 
their priests and Vestal virgins to Caere; at the same time (Liv. 5,39,9—10) 
... placuit cum coniugibus ac liberis iuventutem militarem senatusque robur 
in arcem Capitoliumque concedere, armisque et frumento conlato, ex loco 
inde munito deos hominesque et Romanum nomen defendere. 

Arx Capitoliumque were thought to be the sedes deorum par excellence 


46 (Cf. Mommsen, Róm. Staatsr. III?, 199/223. 

4* Cf, Cic. Phil. IL,88; Liv. XXVIII,28,12 (see also p. 142). 

48 Cic. De lege agr.1,18: Jam omnis omnium tolletur error, iam aperte ostendent sibi 
nomen huius rei publicae, sedem urbis atque imperi, denique hoc templum Iovis Optimi 
Maximi atque hanc arcem omnium gentium displicere. 
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(ibid.12) and should be held at all costs. The furious enemy set the city 
on fire, bringing about a disaster that would be resented and retold for 
centuries. The Roman people was so depressed that it earnestly conceived 
the idea of building a new city at the site of Veit. In his account of these 
events Livy repeatedly stresses the horrifying impression this incendium 
made upon the mind of the Romans.?? The Gauls were to be blamed for 
ever with this outrage and the idea of incendere Capitolium] Romam 
remained always associated with this odious people. Thanks to the 
vigilance of Juno's geese and the bold intervention of M. Manlius a most 
serious assault on the Capitolium had been beaten off. À generation later 
the memory of the heroic stand of his namesake inspired T. Manlius to 
present himself in order to fight a duel with a giant Gaul; the dictator 
Quinctius Poenus quite appropriately encouraged him with the words 
(Liv. 7,10,4): macte virtute ac pietate in patrem patriamque, T. Manli, esto. 
Perge et nomen Romanum invictum iuvantibus dis praesta. 

Only thanks to his virtus and pietas a Roman could resist the brute 
force of the barbarians. Pietas as the sincere expression of religio, the 
unshakable belief in the aid of the Roman gods; religio as opposed to 
superstitio, that only sought for the rescue of the individual, who tried 
to break away from the community of the nomen Romanum so as to 
ensure for himself and his kindred an improper salvation. In his portrayal 
of Flaminius exhorting his soldiers before the battle at lake Trasumene 
Silius Italicus was still fully aware of this antithesis, as he illustrates it in 
the following lines (5, 126/7): Vana superstitio est; dea sola in pectore 
virtus|bellantum viget. 

The complete insignificance of the individual nomen as compared with 
the nomen p. R. is lucidly illustrated by the elder Scipio in his address to 
the mutinous soldiers in Spain (Liv. 28,28,12): Amolior et amoveo nomen 
meum; ... quid? si ego morerer, mecum exspiratura res publica, mecum 
casurum imperium populi Romani erat? Ne istuc Iuppiter O. M. sirit, urbem 
auspicato dis auctoribus in aeternum conditam huic fragili et mortali 
corpori aequalem esse. ... tot tam praeclaris imperatoribus uno bello 
absumptis superstes est populus Romanus, eritque mille aliis nunc ferro 
nunc morbo morientibus: meo unius funere elata esset res publica? 

Whatever injury may be inflicted upon a Roman civis, even a civis 
bearing the imperium p. R., it cannot be a serious damage to the nomen 
p. R.,for that will stand firm as long as its tutelary gods, first and foremost 


49 Liv. V,39,11; 42,1; 43,1; 4; 48,2; 49,8; 53,1; 9(bis); 54,1; VL,1,2. 
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Jupiter O.M., will maintain it: superstes est populus Romanus, eritque. The 
fides between soldier and general was only subordinate to the much wider, 
much more prominent fides that attached every civis to the all-comprising 
civitas Romana. 

The above cited words of Scipio were spoken when the very existence 
of this civitas Romana and the nomen p. R. was at stake; Scipio's war 
activities were only part of that violent struggle brought upon Rome by 
Hannibal and the Carthaginians.9?? As a boy already Hannibal had sworn 
a solemn oath Aostem fore populo Romano (Liv. 21,1,4); approaching the 
Alps he urged his soldiers on by reminding them he had crossed the Ebro 
ad delendum nomen Romanorum liberandumque orbem terrarum (Liv. 
21,30,3). This intention may more or less reproduce the essence of his 
address, but it is oddly enough framed in a purely Roman wording: 
liberare orbem terrarum. In recasting his words in an almost Roman 
terminology Livy has availed himself of a rhetorical device so as to bring 
home to his readers the very arrogance of Hannibal's pretentiousness and 
to enhance the incisiveness of his ideas. The question whether Hannibal 
ever understood his task in such a lofty way had better be left aside here; 
he probably confined himself to the claim of wiping out the nomen R.; 
many years later his maxim was still the same as he frankly declared to 
Antioch of Syria: odi odioque sum Romanis (Liv. 35,19,6). 

As soon as Hannibal had crossed the Alps, he managed to win over the 
Gauls; probably, it was in no way a surprise to the Romans that this 
people joined him in his hatred. Even at Zama, when disposing his forces, 
Hannibal could still be sure of its loyalty, for, as Livy observed (30,33,9): 
Galli proprio atque insito in Romanos odio accenduntur. At that time it 
was finally decided which city, which nation was to be master of the world. 
During the war both Carthaginian and Roman magistrates had become 
more and more aware that it was the dominion of the world that was at 
issue, as did the government of many a Greek or Italian city that had to 
make a choice with which party they would side; in his speech to the 
Roman senate a Locrian envoy put it into these words (Liv. 29,17,6): in 
discrimine est nunc humanum omne genus, utrum vos an Carthaginienses 
principes orbis terrarum videat. 

Hannibal had proudly announced the liberation of the orbis terrarum; 
this was certainly not Rome's primary aim: /ibertas was the privilege of 
Roman citizens and Rome would grant it only to those who were ready 


50 Liv. XXLI,1-3. 
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to acknowledge her supremacy and to accept the obligations of Roman 
fides. After the Punic war was brought to a victorious end the Romans 
gradually realized the importance of their role in Greek and Oriental 
affairs; they tentatively tried to adjust their conduct in these regions to the 
circumstances and this resulted in a rather inconsistent policy — mainly 
conditioned by the individual views of the acting magistrates — of im- 
perialism and humanitarianism.?! Thus, in 191 B.C. a Roman consul 
openly avowed it was Rome's object to conquer the whole world in order 
that omne humanum genus secundum deos nomen Romanum veneretur (Liv. 
36,17,15-16).9? 

Here we come across the term /umanum genus, that may be readily 
translated as ^mankind" without indicating that it covers a whole range 
of nuances of *man". Some scholars have studied this term in relation 
with orbis terrarum that appears in the same context. In a study on orbis 
Romanus Vogt*?? has sketched what evolution the Roman concept of orbis 
terrarum went through; the equation with imperium Romanum can be 
traced back to the beginning of the 1st cent. B.C.54 During the Empire this 
identity was emphasized both in literature and on coins by the substitution 
of orbis noster and orbis Romanus, though — and to a certain extent 
because — at that time the Romans had got certain knowledge about 
other parts of the world that did not belong to their sovereignty. Hommel?? 
has expanded this theme; drawing mainly upon Vogt's argumentation he 
downright states the identification of orbis terrarum (in the sense of 
imperium Romanum) with genus humanum. Now, this seems to be a little 
far-fetched ; only Pliny, N.H. 16,8 can be adduced in support of this view, 


31 J.H.Waszink, in his Leyden inaugural lecture Humanitas (Utrecht 1946)14ff. 
traces the increasing influence of Panaetius' ideas upon the Roman nobility and its 
views about provincial administration. 

32 "This central idea of Roman imperial policy was still predominant in Augustan 
times, for, as Weissenborn-Miüller a./. rightly remark, "Livius hat die Rede selbst ent- 
worfen oder nach einem Annalisten bearbeitet". 

$3  J. Vogt, Orbis Romanus. Zur Terminologie des rómischen Imperialismus (Tü- 
bingen 1929) — Orbis. Ausgewühlte Schriften zur Geschichte des Altertums (Freiburg 
i.B. 1960)151-171. 

94 Cf. p. 159: "Die Anschauung, dass das Imperium Romanum, wie vordem der 
Machtbereich Alexanders, die gesamte bewohnte Erde, den ganzen orbis terrarum 
umfasse, war also in der ausgehenden Republik zu einem festen Bestandteil des 
nationalen Glaubens geworden". 

9?» H.Hommpel in 77eologia Viatorum III (Berlin 1951)23: *Die Identitát der syno- 
nymen Begriffe orbis terrarum, orbis Romanus und imperium Romanum mit dem genus 
humanum war also... bereits angebahnt". 
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where he says that the corona civica was conferred upon Augustus by the 
genus humanum, whereas the Res Gestae explicitly state it was granted to 
him by the senate and the populus Romanus. lt may be reasonably 
supposed that Pliny gives an interpretation that fits in very well with his 
general notion of the salutary gifts of Roman rule to mankind.?96 On the 
other hand, Suetonius and Tacitus?" make a clear distinction between 
populus Romanus and humanum genus; the latter, put into direct relation 
to the populus R., comprises all those human beings that live in countries 
subject to or associated with the Roman government.?8 In a similar way 
Cicero makes a clear distinction between societas humani generis and res 
publica Romana;?? the latter is an historical reality that remains to be 
reckoned with and as such the Roman res publica should not be superseded 
by a utopian world-state ; only its social and ethical conceptions should be 
transformed in such a way that it might ultimately absorb and assimilate 
the whole human race.99 The Romans undoubtedly were no less preten- 
tious in their claims than Hannibal;$! they thought themselves extra- 
ordinarily well-qualied to hold supremacy over all nations of the 
"world", to defend them against the attacks of any barbarians whatever 
and to promote civilization most vigorously among them. Had not 
Jupiter himself and the other gods destined them to be masters of the 
world? Moreover, Greek philosophy, literature and art had not been in- 


956 Pliny N.H. III, 39 boasts of the cultural mission Italy has fulfilled by teaching 
mankind the sweetness of the Latin language and by imbuing it with the Roman 
humanitas so as to become actually una cunctarum gentium in toto orbe patria. Cf. 27, 3 
and 36, 18, all passages quoted by Vogt and Hommel and after them by J. B. Bauer, 
Gymn. 64(1957)501/2. 

97 Suet. Cal.13: Sic imperium adeptus, populum Romanum, vel dicam hominum 
genus, voti compotem fecit, ...; Tac. Agric.2: Scilicet illo igne vocem populi Romani et 
libertatem senatus et conscientiam generis humani aboleri arbitrabantur,.... 

58 "The same distinction can be observed in Ovid, Metam. 1,200/4, where the poet 
in his emphatic apostrophe of Augustus carefully discerns Romanum nomen and 
humanum genus. See also Beaujeu (Latomus 19 (1960) 296/7), who suggests that genus 
humanum "désigne plus spécialement la vaste collectivité des habitants de l'Empire" 
(cf. Tac. Hist. 1,30: Galbam consensus generis humani... Caesarem dixit; Suet. Tit. 1: 
Titus..., amor ac deliciae generis humani). I cannot agree with Frend when he translates 
o.c. 162 this by "the Empire itself". 

59  Phil1L51: Dum genus hominum, dum populi Romani nomen exstabit — quod 
quidem erit, si per te licebit, sempiternum — tua illa pestifera intercessio nominabitur. 

60 (Cf. H. F. Reijnders' study on Societas generis humani bij Cicero (Diss. Utrecht 
1954) 33/8; 46/9; 68; 82/6. 

$1 Romulus' exhortation of the Sabine maidens (Liv. L9,14) sounds highly pro- 
grammatic: illas tamen in matrimonio, in societate fortunarum omnium civitatisque et, 
quo nihil carius humano generi sit, liberum fore. 
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troduced at Rome in vain; they had been much appreciated and had taken 
a firm root in the Roman "Geisteswelt".9? 

At this point of our exposé it seems inevitable to touch upon the idea 
of humanitas, as it is closely linked up with the term umanum genus. The 
idea of humanitas 1s in itself so complex, it has given rise to so many 
discussions, speculations and theories that it is absolutely impossible to 
treat it here, even in a summary way. Yet, something must be said on it, 
as humanitas is clearly a derivative of the adjective /umanus ; on the other 
hand the term genus humanum cannot be dissociated from the persecution 
of the Christians (Tac. A4nn.15,44,5). It is a well known fact that two 
aspects of /umanitas are to be distinguished: 1) kindliness, forgiveness, 
clemency and 2) courtesy, a lively interest in literature, art and culture, a 
fine sense of humour and style. The latter aspect is best attested by 
Cicero; though his treatises greatly influenced Renaissance humanism, 
most scholars agree that it was completely absent in imperial times. The 
former aspect, however, entirely preserved its value, as has been convinc- 
ingly shown by Waszink$? and Rieks94; it remained an important element 
in imperial literature, though often disguised in cognate terms as /iomo or 
humanus. Ás regards the term humanum genus it is beyond doubt that this 
notion, which also plays an important role in Cicero's philosophical 
works,99? was strongly influenced by Greek ethical thought; in its concre- 
tisation, however, it could only be applied to the historical reality of the 
res publica Romana. Both Harder and Haffter$6 have argued that the 
Roman /mmanitas could only be realized within the limits of the Roman 
supremacy ; as Haffter put it: "Das rómische Reich verkórpert die politi- 
sche, rechtliche, sittliche und kulturelle Ordnung in der Welt. Nur in 
dieser Ordnung kann der Mensch zur wahren Humanitas sich entwickeln. 
Wer diese Ordnung anerkennt, wird Recht, Sittlichkeit und. Kultur ge- 
niessen. Wer diese Ordnung nicht anerkennt, ist ein übermutiger Feind 
menschlicher Wohlfahrt und menschlicher Gesittung. Den Übermut dieser 


€? Cf. F.Klingner, Rómische Geisteswelt (München ^*1961)705ff.; H. Haffter, 
Neuere Arbeiten zum Problem der Humanitas, in: P/ilol.100(1956)287/304; K. 
Büchner, Humanum und humanitas ín der rómischen Welt, in: Studium Generale 
14(1961)636/46. 

$3  O.c. 1Off. 

64  R.Rieks, Homo, humanus, humanitas, München 1967. 

65 Cf. H. F. Reijnders, o.c., passim. 

$6  R.Harder, Nachtrágliches zur humanitas, Hermes 69 (1934)64/74; H. Haffter, 
Geistige Grundlagen der rómischen Kriegsführung und Aussenpolitik, in: Rórmische 
Politik und rómische Politiker (Heidelberg 1967)36/8. 
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Widersacher zu brechen, und sei es mit Krieg, ist Roms grosse Aufgabe".9" 
Harder observed the close connexion between humanitas and the behav- 
iour of Roman politicians and generals; it was strongly advocated by 
Cicero: speaking about Pompey he declares e.g. pro Balbo 13: Quae est 
enim ora, quae sedes, qui locus in quo non exstent huius cum fortitudinis 
tum vero humanitatis, cum animi tum consili impressa vestigia? Again de 
imp. Cn. Pompei 42: Humanitate iam tanta est ut difficile dictu sit utrum 
hostes magis virtutem eius pugnantes timuerint an mansuetudinem victi dile- 
xerint; - on Claudius Marcellus Verr.IV, 120: In ornatu urbis habuit 
victoriae rationem, habuit humanitatis; victoriae putabat esse multa Romam 
deportare quae ornamento urbi esse possent, humanitatis non plane exspo- 
liare urbem, praesertim quam conservare voluisset ; — on Scipio minor Verr. 
II, 86: Etenim ut simul Africani quoque humanitatem et aequitatem 
cognoscatis; — on the praetor C. Octavius ad Q.f. I, 21, i.f.: — Haec illius 
severitas acerba videretur, nisi multis condimentis humanitatis mitigaretur. — 
Cf. ibid.27: Quod si te sors Afris aut Hispanis aut Gallis praefecisset, 
immanibus ac barbaris nationibus tamen esset humanitatis tuae consulere 
eorum commodis et utilitati salutique servire. 

In all these texts Cicero takes the line that the acts of a Roman magis- 
trate must be representative for the high standard the res publica R. 
applies to the government of the provinces. Their humanitas as well as 
their clementia and fides should be a benefit to all foreign cities and 
nations whether Greek or barbarian, supposed they had accepted Roman 
rule and consequently had become part of the genus humanum. In the 
same way Cicero ends his speech Pro Roscio Amerino by addressing the 
members of the jury-court trying this case; he begs them to do away with 
cruelty, that had already removed so many citizens, in order that humanitas 
would not leave their hearts, to the detriment of the res publica. *Other- 
wise immanitas, the opposite of humanitas, will tear to pieces the patria, 
the res publica, that must be dearer to its citizens than their own chil- 
dren".98 As humanitas suits religio against impietas in De of*. 1M, 51, so 
humanitas sides here with pietas against immanitas. The very oppositional 


o7 2) e. 37. 

68 Cf. Cic. De off.1, 57: Sed cum omnia ratione animoque lustraris, omnium societa- 
tum nulla est gravior, nulla carior quam ea, quae cum re publica est uni cuique nostrum. 
cari sunt parentes, cari liberi, propinqui, familiares, sed omnes omnium caritates patria 
una complexa est, pro qua quis bonus dubitet mortem oppetere, si ei sit profuturus? quo 
est detestabilior istorum immanitas, qui lacerarunt omni scelere patriam et in ea funditus 
delenda occupati et sunt et fuerunt. 
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character of immanitas as contrasted with humanitas affords an interesting 
clue to understanding the Roman eagerness to act as champions of this 
very virtue and to defend /umanum genus against any kind of barbarity. 
It is highly remarkable that this policy first came to the front when Greek 
freedom and culture in Ásia minor were seriously threatened by the 
Galatians. In arguing before the senate his claim to a triumph after he 
had won a victory over the Gallograeci Cn. Manlius - another member of 
the gens Manlia (!) — reproached them with immanitas9? (Liv. 38,47,9): 
non sum postulaturus a vobis, patres conscripti, ut, quae communiter de 
immanitate gentis Gallorum, de infestissimo odio in nomen Romanum 
scitis, ea de illis quoque, qui has terras incolunt, existimetis Gallis. 

The Gauls were not only notorious for their hatred of Rome, but were 
most detested for their immanitas,"? meaning their crude and barbarous 
practice of slaughtering human victims and consulting the entrails about 
future events. Their priests, the Druids,"! preached the coming fall of the 
Roman empire and a new era of Gaulish hegemony;?? whenever the 
conditions seemed favourable and the offerings were auspicious, these 
prophecies spread like a contagious infection among their credulous 
tribesmen. This was true superstitio and Augustus forbade every Roman 
citizen, Gauls included , who had received the Roman citizenship, to take 
part in its ceremonies.?? Tiberius considered it a real danger to the Roman 
state and probably took measures against it;7* then Claudius made a 
serious attempt at combating the baleful influence of the Druids:?? he 


$9 [t is to be noticed that immanitas also figures in Quadrigarius' account (Ann. 
fr.J0b — Gell. IX,13,11) of the famous duel fought by Torquatus against the giant 
Gaul. 

"0 Cic. pro Font. 31: Quis enim ignorat eos (sc. Gallos) usque ad hanc diem retinere 
illam immanem ac barbaram consuetudinem hominum immolandorum? ; ibid. 32: inimicis- 
simos huic (sc. Romano) imperio ac nomini...; 33: An vero dubitatis, iudices, quin insitas 
inimicitias istae gentes omnes et habeant et gerant cum populi Romani nomine?; De prov. 
cons. 33: ceterae partes (sc. Galliae) a gentibus aut inimicis huic imperio ... aut certe 
immanibus et barbaris et bellicosis tenebantur ; 34: nam si ille aditus Gallorum immanitati 
multitudinique patuisset, numquam haec urbs summo imperio domicilium ac sedem 
praebuisset. Cf. pro Marc. 8: Domuisti gentis immanitate barbaras,.... 

"1 Cf. St. Piggott, 77e Druids (London 1968)127/30; N. K. Chadwick, 7he Druids 
(Cardiff 1966)69/83. 

*? [n the same sense Lucan VII, 539/43 alludes to the disruption of the Roman 
republic at Pharsalus: vivant Galatae ... hic populus Romanus erit. 

73 Suet. C/laud.25,5. 

*4 Plin. N.H.30,13. 

79 Suet. /.c. 
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denounced their religion because of its dira immanitas. Momigliano?6 
has drawn attention to a curious event that occurred during the reign 
of this emperor. During a lawsuit a Roman knight of Vocontian origin 
was caught keeping in his bosom a magic egg," recommended by the 
Druids as giving victory; the emperor had him executed immediately. 
Such a severe punishment of a superstitious act — and, as Pliny observed, 
tantae vanitatis at that — can only be explained in terms of high-treason or 
harmful disloyalty. In 69 A.D. new hopes were raised among the Gauls, 
as soon as word came from Rome that Vitellius had been murdered and 
the Capitol had been set on fire: the end of the Roman empire seemed 
imminent. Tacitus! report of their reactions is quite informative (Hist. 
4,54): Sed nihil aeque quam incendium Capitolii, ut finem imperio adesse 
crederent, impulerat. Captam olim a Gallis urbem, sed integra Iovis sede 
mansisse imperium: fatali nunc igne signum caelestis irae datum et possessio- 
nem rerum humanarum Transalpinis gentibus portendi superstitione vana 
Druidae canebant. Incesseratque fama primores Galliarum ab Othone 
adversus Vitellium missos, antequam digrederentur, pepigisse ne deessent 
libertati, si populum Romanum continua civilium bellorum series et interna 
mala fregissent. 

Now that the very seat of Jupiter had been destroyed by fire, the Druids 
interpreted this terrible fate as brought upon Rome by the ira deorum; 
henceforth, the res humanae were to be ruled by Gauls and Germans. 
Once more a Roman historian explains barbarian ideology by availing 
himself of a Latin terminology; again, the question whether Tacitus 
adequately reproduces the Druid prophecy or only gives a Roman inter- 
pretation cannot be settled in a definitive way; but even if it is a fully 
subjective interpretation, we may accept it as sound evidence, for we are 
just concerned with the Roman outlook upon these manifestations of 
superstitio. All elements of total destruction are present: the incendium, 
the Capitolium, residence of Jupiter O.M. and the ultimate guarantee of 
Roman dominion. Here lay the deepest roots of the nomen p. R., the 
origins of the gens Romana. This religious conviction finds a lucid illustra- 
tion in a parallel passage in Tacitus, where he describes the holy centre of 
the Semnones (Germania 39, 4): Eoque omnis superstitio respicit, tamquam 
inde initia gentis, ibi regnator omnium deus, cetera subiecta atque parentia. 


76 A.Momigliano, Claudius, the emperor and his achievement (Cambridge 1961) 
92/3. 
?? For a possible explanation of the magic egg see now Piggott, o.c. 125/6. 
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This most ancient tribe of the Suebi localized its origins in a sacred 
grove, where the almighty god had his seat and where at a fixed date all 
the members of this nomen assembled to celebrate his cult and to perform 
their horrific rites including the killing of a human being. The Semnones 
evidently thought their actual existence entirely depended upon the bene- 
volence of this deity. These ideas were obviously analogous to those the 
Druids had about the primary foundations of Rome's life; in the same 
way the Romans were anxious about the preservation of Jupiter's temple 
and the maintenance of its cult as warranting the continuance and growth 
of their imperium. Religio played a major part in the official task of the 
Roman magistrate; whereas superstitio was to be combated as an enemy 
of the Roman state. What superstitio meant to the Roman cives has been 
set forth above: saving the individual at the cost of the commonwealth. 
The superstitio of the Gauls and Germans was all the more dangerous 
in that it wanted to make these nations victorious over the Romans and 
pursued the fall of the Roman empire.?? In fact, on the more elevated 
plane of international relations, this foreign superstitio was characterized 
by the same abominable aspects as that of the individual: prophesying, 
magic, desecration of human life, egoism. 

A curious aspect of the superstitious doctrine of the Druids already 
observed by Caesar should be noticed here. In his rather detailed digres- 
sion on the manners and customs of Gaul and Germany Caesar reports 
(B.G.6,18,1): Galli se omnes ab Dite patre prognatos praedicant idque ab 
Druidibus proditum dicunt. A greater contrast between Romans and 
Gauls seems hardly conceivable: the Gauls carried their origins back to 
Dis pater, the god of the dark underworld, the Romans thought themselves 
under the direct protection of Jupiter O.M., the god of heaven and sky, 
and regarded him as their ancestor. The struggle between these peoples 
had already been anticipated in their ancestors. The same picture recurs 
in a passage where Lucan describes the various tribes summoned by 
Caesar and following him in the war against Pompey. In his admirable, 
sensitive analysis of the Latin words Aomo, humanus, humanitas in 
imperial literature Rieks points out?? how the antithesis civis Romanus — 


7$ So Tac. Hist.IV,61 relates that in 69 A.D. the German prophetess Veleda 
announced the annihilation of several Roman legions: ea virgo ... late. imperitabat, 
vetere apud Germanos more, quo plerasque feminarum fatidicas et augescente superstitione 
arbitrantur deas, tuncque Veledae auctoritas adolevit; nam prosperas Germanis res et 
excidium legionum praedixerat. 

79  ().c. 175/6. 
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barbarus figures as a central theme in the eschatological vision of the 
Dryads (— Druids); in the same line the poet opposes Gauls and Galatians, 
as barbaricae catervae prominent in the battle at Pharsalus, to the failing 
populus Romanus.89 

Before entering upon the question what all this has to do with Christia- 
nity and the persecution of the Christians a special reference should be 
made to a study of Hugh Last, published 1949;8! he argues that it were 
not so much political motives that drove the Roman emperors to put an 
end to the practice of human sacrifices; it was rather their championing 
for humanitas that inspired the relentless beating down of these barbarian 
rites. Last stresses the fact that neither Strabo nor Suetonius nor Mela 
mentions any anti-Roman activities among the Druids, that could have 
led the Romans to fight their dira immanitas. Only Rome's constant care 
for transforming the barbarian countries into civilized provinces brought 
about the suppression of this Gaulish savagery and the persecution of its 
teachers, the Druids. Last's article was written under the impression of 
World War II with the deliberate purpose to emphasize Rome's part in 
the spreading of civilization to Western Europe. By explicitly referring to 
Suetonius' qualification of the Druidical religion as dirae immanitatis, but 
without explicitly using the Latin noun Last merely accepts /umanitas as 
ground for the persecutions. 

The negative part of his argument, viz. the criticism of prevailing 
theories (esp. Mommsen's about the apostasy from the national gods) he 
had already published 1937 in a study on "persecutions",8? where he 
stated33 that 1) nothing suggests that the Neronian attack upon the 
Christians was undertaken because they were held false to some religious 
duties imposed upon them by their Roman citizenship or by their 
inclusion in the Roman empire; 2) the correspondence of Pliny does not 
prove that the Christians were oppressed because they refused to supplicate 
pagan gods. 

By making humanitas the real motive for persecuting the Druids (and 
the Christians?), Last did not realize religio as an argument came in 
again through a back-door. For, as I have argued above, /umanitas was 
only part of a much wider concept, in which also pietas, fides, iustitia and 
clementia had their place, representing a Roman way of living that had 


80 [ucan I, 447/62; cf. note 72. 

81 JJ. R.S.39 (1949)1/5; already criticised by R. Freudenberger, o.c. 86/91. 
82  J.R.S. 27 (1937)80/92. 

83  jbid. 89/91. 
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its ultimate roots in religio; only the gods could give them the right 
disposition and mental equipoise (sanitas) to realize these virtues.84^ At 
the same time this religio told the Romans they had got the divine 
mission to rule the world and accordingly their magistrates should 
zealously try to apply the above-mentioned virtues to their governmental 
policy; but that would not suffice, these virtues including humanitas 
should be propagated among the whole human race, provided it had put 
itself under the protection of Roman rule; while immanitas and its 
terrifying cruelties might prevail among barbarian peoples, humanitas had 
to be the determinant pattern set by the Roman imperial policy. 
Moreover, just like humanitas was prompted by and originated in 
Roman religio, immanitas was only one aspect of the odious barbarian 
superstitio.99? Superstitio, as opposed to religio, was not only inconsistent 
with religio, as was religio with superstitio; they were mutually exclusive ; 
the one completely denied the existence of the other and each could not 
but regard the other as a deadly enemy: the Romans knew the gods would 
guarantee their imperium; the religiosi acted in full accordance with the 
mos maiorum in order to maintain their civitas Romana,96 whereas the 
superstitiosi speculated upon the fall of the empire and pursued their own 
salvation by celebrating mysterious cults and practising magic and other 
Obscure arts. The conquest and inclusion within Roman territory of 
foreign nations brought the Romans face to face with the problems of 
superstitio. After the elder Cato had already warned against its pernicious 
nature, Cicero, who was himself a member of the college of augurs, wrote 
his treatise De divinatione in order to make a clear distinction between 
verum and falsa, religio and superstitio. In its most obtrusive, though 
harmless, form it revealed itself in the activity of numerous soothsayers, 
fortune-tellers, astrologers and dream-readers, who foretold coming for- 
tune or ruin to the man in the street. The Roman officials classified into 
the same category the national cults of the non-Roman population; thus 
the cult of Serapis and Apis in Egypt, the cult of Isis, the national deities 
of the Gauls, Germans, Jews, Parthians and, incidentally, even the cult 


84 On the other hand the divine cult must be performed pura, integra, incorrupta et 
mente et voce (Cic. De nat. deor. 11,71). 

55 A nice proof of Punic barbarity — the slaughtering of a freeborn youth in 
honour of Moloch - is mentioned by Curtius Rufus, Hist. Alex.1V,3,23, where the 
author, however, adds: 4c, nisi seniores obstitissent, quorum consilio cuncta agebantur, 
humanitatem dira superstitio vicisset. 

56 Festus p.366 L.: Religiosi dicuntur qui faciendarum praetermittendarumque rerum 
divinarum secundum morem civitatis dilectum habent nec se superstitionibus implicant. 
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of the otherwise much honoured gods of the Asiatic Greeks were all 
contemptuously marked as superstitio. In this respect Christianity did not 
represent an exception to the rule. As for Gauls and Germans, we have 
already set forth what ideas the Romans associated with these foreign 
cults. But are we to understand that the Roman magistrates had such a 
thorough knowledge of the Christian creed that they were in a position 
to qualify it without hesitation as a superstitio? The essence of Christian 
doctrine as noticed by the Roman government may be briefly summarized 
as follows. Christians did not recognize the emperor or the Roman 
government as the highest authority in this world; they were willing to 
pray for the salvation of the Roman emperor, but they realized they were 
not allowed to enter into a fides-relation with the state or the emperor. 
Fides — being the typical designation for the Christian religion — was 
reserved for the loyal allegiance of those who were solemnly bound by 
the covenant between God and man. À Christian's life and soul did not 
belong to the emperor, but to Christ; they were really Christians, not 
Romans. By refusing sacrifice to the Roman gods and by repudiating the 
very existence of them the Christians denied the essence of Roman 
citizenship; by professing Christ as their patron they renounced their 
being members of the nomen Romanum and consequently ranged them- 
selves as potential enemies to the res publica Romana. Provincials who did 
so turned out to be the public enemies the Romans had always suspected 
them to be. In addition, the Christian creed was a real superstitio; it 
promised eternal bliss and the inheritance of the Kingdom of Heaven to 
its adherents, if they decided to follow Jesus; the rulers on earth would 
perish by fire and sword and only those who had put their faith in Christ 
would survive and be superstes. In the end Christ would make his return 
on earth and found his eternal reign of peace. 

To a non-Christian all this bore a striking resemblance to the specula- 
tions of the Gauls about the end of the Roman empire;?* it seemed quite 


8'* Asaworking hypothesis I would suggest that the Early Church was all too readily 
associated and even identified with the traditionally subversive Galatians and Gauls. 
In the light of such a supposition two rather confusing incidents can perhaps be 
explained in a more satisfactory way: 1) the rashness of Pliny's initial dealings with the 
Christians; 2) the violent outburst of cruelty the people of Lyons indulged in when the 
local Christian community became a victim of persecution in 177 A.D. The Christians 
who were first brought to trial before Pliny on the charge of àOzótngc he sent off to 
execution without much bothering about the intrinsic nature of their ideas; he clearly 
thought their abnormities in full accordance with the ordinary pattern of superstitio. 
Only later, as he learnt more about their way of life, he was in doubt and asked Trajan 
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conceivable that incendiarism was an indispensable human complement 
to their eschatological ideas. It was Nero who availed himself of this 
probably not unanimously approved element in the Christians' picture of 
the end of the world; he skilfully laid the blame of the conflagration of 
Rome on them. It should be observed that ultimately the connection 
between incendiarism and odium humani generis cannot be dissolved ; the 
emperor began, in my opinion, by executing those who sincerely believed 
the fire announced the downfall of his reign; probably, they did not 
actually take part in setting the city on fire, but the supposition seems 
quite reasonable that they daily sent up to heaven a prayer that Christ 
might soon return to earth to set up His Empire. The incomprehensible 
formulas of Christian liturgy could readily be interpreted as a dangerous 
kind of magic conjuration. Along the same line the alleged scelera of 
Thyestian banquets and Oedipodean marriages were easily fitted into this 
image by the common people, though it seems utterly improbable that 
Roman magistrates took this charge serious.?8 Another charge, viz. the 
odium humani generis, was an inevitable complement to the false notion 
the Romans had formed of the Christian community. This aspect has 
been profoundly studied by Fuchs in his excellent contribution on Tacitus' 
digression on the Christians ;8? therefore, it would seem presumptuous to 
maintain that something new might be added; I should only like to 
suggest that the close relationship between Aumanitas and humanum genus 
may shed more light on the tenacity which marked the evil thought the 
Romans harboured against the Christians. Fuchs argues?" that the 
Tacitean odium humani generis is mainly a concept combined out of two 
elements, the Hellenistic jucav9ponía and the Jewish leaning towards 
exclusiveness. In the foregoing I tried to bring out the Roman traits of 
humanitas and how it had a fundamental influence on the formation of the 
ideal pattern of ruling to which Roman government and its representatives 
had to adapt themselves in their dealings with both the cives Romani and 
the humanum genus. Consequently, the Romans did not apply to Christi- 


for further instructions. In this context it is worth noting that the Galatians were in 
fact the first gentile people converted to Christianity ; they resided in the Paphlagonian 
hinterland, in exactly the same region of Pliny's province where he (at Amastris or at 
Amisus) got a better insight into the essence of Christian superstitio. And it were 
probably the same Galatians who played a prominent part in the conversion of their 
kinsmen in Gaul, as they sent missionaries preaching the Holy Gospel in their own 
Celtic language. Before long I hope to treat this subject more amply elsewhere. 

88 Against Sherwin-White o.c. 696. 

89 Vig. Chr. 4(1950)65/93. 
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anity a qualification they had merely borrowed from Greek philosophy - 
such a course cannot explain their (esp. Tacitus) extremely sharp 
condemnation of this phenomenon - they indeed considered it as a 
downright injury to their most solemn institutions. On this point, 
therefore, I should like to follow Reitzenstein, who wrote: *es ist hier 
Wille zu schaden, wirklicher Hass, dem man Brandstiftung zutreuen 
kann".?! In addition, it should be observed that Tacitus' account of 
Nero's persecution makes it quite clear that the Romans were very much 
interested in the name and the origins of this superstitious sect;?? they 
rightly thought it necessary for a true understanding of this phenomenon 
and a first essential for its abatement. The nomen Christianum gets due 
attention in Ann. 15,44 and the dating reference to Pontius Pilatus too. 
A. glance at the dispute between Christ and the Roman magistrate may 
be informative, if the reader can free himself from anti-Roman orthodoxy. 
Jesus, summoned by Pilate, and asked whether he were the King of the 
Jews, answered: *What I came into the world for, is to bear witness of the 
truth. Whoever belongs to the truth, listens to my voice".?3 T think Pilate 
had a keen sense of the difficulties Jesus" words would bring about and he 
aptly replied: *What is truth?" Did not the Romans pretend that their 
religion and their gods represented the verum, whereas every other divine 
worship deserved the name of superstitio falsa ac malefica, because it 
implicitly proclaimed the end of the Roman world? Rightly interpreted, 
Pilate's somewhat rhetorical question is not an illustration of his harsh 
cynicism (as most theologians would have it), but a keen appreciation of 
the import of Christ's message. Are we really to suppose that a Roman 
magistrate was incapable of understanding His words,?^ while so many 
ordinary people could easily grasp what the evangelic preaching meant 
to them? 

Jesus and Pilate lived in an age, when dreadful prophecies and horrific 


30 (Q.c.82ff. 

91 R.Reitzenstein, Die hellenistischen Mysterienreligionen (Stuttgart 31927)114,4. 

?32 Also Reitzenstein stresses (119) the importance of knowing the origo of a nomen. 

33 John 18,37/[8. 

?4 Here a reference to Cichorius is to be noted; when consulted by Ed. Norden 
in 1913 on this subject he wrote to him: "Es ist gar nicht zu bezweifeln, dass Tacitus 
über das Christentum auf Grund eigener Anschauung Kenntnis hat gewinnen kónnen 
... bei seiner Neigung, den Dingen auf den Grund zu gehen, und seinem Interesse für 
religióse Dinge erscheint es dann wohl selbstverstándlich, dass auch er wie Plinius sich 
über das Christentum durch Befragen der Angeklagten bei den Verhóren náher unter- 
richtet hat." (quoted in Norden's Josephus und Tacitus über Jesus Christus und eine 
messianische Prophetie, N.Jb.kl. Altert. 31,651/2, — Kleine Schriften (Berlin 1966) 258). 
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speculations sprang up everywhere. Those of the Druids have already been 
amply discussed. The German prophetess Veleda announced in 70 A.D. 
the annihilation of Roman legions. In the East the Jews were eagerly 
looking for the coming of the Messianic kingdom.?? The author of IV 
Ezra had Rome in mind when writing of a huge eagle representing the last 
of the four world-empires;?6 the Messiah disguised as a lion announces 
that it will perish in fire and flames; the same image returns slightly later 
in the apocalypse of Baruch,?? where Rome is symbolized by the vicious 
city of Babel. The Christians were steadily growing in number and 
influence, while their pastors preached the forthcoming end of time and 
the apostolic fathers urged them on to repentance in sermons like these: 

II Clement 16,3: ywéoksete 06, óut £pyetai i]ó1] 7] rjpépa cífjo kptosoq 
óG KkAiípavoc katónevoc, kai takrjcovrat tivec viv obpavóv kai rxüoa 
fj yf] óc utóAXiBoc £ri nopi tnkópevoc. 

Pastor Hermae, Vis. IV,3,3: 10 ó& nuposió£c kai aipatóosc, Óti ósi 
tóv KóopLov tobtov óv' atpatoc kai topóc àzxóAXvc3at. 

In the same way, the Sibylline oracles contained many evil tidings, which 
aroused the suspicions of the Roman magistrates; they proclaimed death 
and ruin to Egypt, Greece and Rome, followed by a victorious reign of a 
new and mighty ruler from the Eastern world.9?8 At the end of the century 
the Book of Revelations told the Christians that the day of judgement was 
at hand:9? a new age was proclaimed bringing salvation to the righteous 
and faithful; the Lord would come back and destroy the might of Babel 
and Satan. But there were others, which announced a glorious age of 
peace and prosperity, such as Vergil passed on to his audience.109 

The Romans had realized that it would be wise to confide these 
Sibylline books to a special college of highly respectable men, who were 


?95 Cf. M.Hengel, Die Zeloten (Leiden 1961)235ff., esp. 306/18; H. Fuchs, Der 
geistige Widerstand gegen Rom (Berlin 1938)60/83; E. Bammel, Judenverfolgung und 
Naherwartung, Zeitschr. f. Theol. u. Kirche 56 (1959)295—310. 

96 IV Ezra 11,37/45, interpreted in 12,10/34; this plainly prophetic, Jewish writing is 
usually dated shortly after the destruction of the temple in Jerusalem, ca. 90 A.D., but 
it contains many messianic elements that already figure in earlier apocalyptic literature. 

9? Syr. Bar. 11-12; 36; with interpretation in 39. 

938  Orac, Sibyll. II,15—19; IV,115ff.; V,137/78; 342/3; 361/401; VIIL1/49; 73/130. 
Further evidence may be found in Fuchs /.c.; cf. Frend, o.c. 190/1. 

399 Reyel.18. 

100 en, VI,7561f.; Ecl. 4. Cf. A. Kurfess, Vergil und die Sibyllen, Z.R.G.G. 3(1951) 
253/7; Vergils vierte Ekloge und die Oracula Sibyllina, Hisr. Jahrb. 73(1954)120/7. A 
useful outline of all the problems involved can be found in H.Hommel, Vergils 
"messianisches" Gedicht (Wege der Forschung XIX, Darmstadt 1963)368/425. 
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the only persons to have the privilege of consulting these oracles in the 
name of the populus Romanus. Tacitus was one of them and it is no 
wonder that he thought the Christian faith an awful superstitio. The 
burning of books or leaflets containing evil-boding verses, collections of 
magical formulae or unfavourable oracles was a common sign of Roman 
precaution in these matters. The role played by magic both in private 
matters and in court-life, even in taking important political or military 
decisions has already been discussed in my previous publication on 
superstitio.191 

Returning to Christianity, we may observe that Suetonius' qualification 
malefica superstitio almost certainly implies charges of magical craft 
brought against the Christians; such acts had always been severely 
punished and even in the Later Empire it was still considered a capital 
offence, that was treated at length and in the same terminology in the 
Constantinian and Theodosian codes of law.!19? In particular it was 
forbidden to make any inquiries into future events, such as death befalling 
members of the imperial family, esp. the emperor himself.!0? These 
provisions resulted from a long-standing tradition; they doubtless had 
their origins in the well-known article of the Twelve Tables, that has often 
been cited in this connection, viz. VIII, 1 quoted by Cicero, De rep. 4, 12: 
XII tabulae cum perpaucas res capite sanxissent, in his hanc quoque 
sanciendam putaverunt, si quis occentavisset sive carmen condidisset quod 
infamiam faceret flagitiumve alteri. 

Another, equally important article read (VIII, 21): Patronus si clienti 
fraudem fecerit, sacer esto; the patron who forsook his client was to be 
outlawed. Hitherto this provision has never been associated with our 
subject; yet, it may be just illuminating for the Roman point of view in 
matters of superstitio. Horace gives a very interesting example of the 
fides-relation between patron and client when he describes his friendship 
with Maecenas.19?4^ Trying to be superstes was entirely inconceivable for a 
client; by pursuing his own safety he would break his fides and sin against 
an elementary rule of the nomen Romanum; in the same way the true 


101 Note 39. An interesting account of the role of white and black magic during the 
Empire is given bij A. A. Barb in 77e conflict between paganism and Christianity in the 
4th cent. Essays edited by A. Momigliano (Oxford 1963)100/25. 

102 Modestinus in Dig.48,19,30; Ulpianus in Coll. Mos. et Rom. leg. 15,2,1-3,3; 
Paulus Sent. V,21; Cod. Theod. 9,16; Cod. Just. 9,18. 

103 Paulus, Sent. V,21,2: Qui de salute principis vel de summa rei publicae mathema- 
ticos, ariolos, haruspices, vaticinatores consulit, cum eo, qui responderit, capite punitur. 

194 Hor. Od.11,17. 
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Roman civis was ready to sacrifice his life in fighting for the nomen 
Romanum. The superstitiosi became guilty of a similar crime, for they 
denied in the same way the prevalence of fides and pietas, which com- 
manded the relations within the community of the nomen Romanum, both 
in family-life and on the higher level of the Roman res publica. Frend 
rightly observes!95 that many persecutions of Christians had their origin 
in the dissolution of family-relations in consequence of the conversion 
of individual members of this smallest, but most valuable unity of the 
nomen Romanum ; moreover, conversion meant a complete break with the 
mores maiorum, the customs and the religion of one's ancestors. By thus 
detaching man/woman from the origins, family and community to which 
he/she belonged by nature, Christianity completely isolated its faithful 
from the surrounding world and transformed them into members of a 
nomen apart, tightly knit together by their own ideas about fides and 
pietas. It was readily believed that the Christians, like their Jewish 
predecessors, were obsessed by the same anti-social, i.e. anti-Roman 
feelings, the same irrational odium humani generis. The Christians 
inevitably drifted away from the nomen Romanum and constituted a 
nomen of their own, the nomen Christianum, whose mental disposition — 
the Romans certainly qualified it as a mens insana — was supported by a 
religio, that had to be a superstitio as long as the Roman government could 
not be convinced that its sacred cult did not contain any magic, that its 
immanitas was just humanitas and that the corresponding odium humani 
generis actually meant a much nobler type of fides, that was intended for 
the whole of genus humanum, though leaving to Rome an authoritative 
function in the propagation and preservation of the new religio. Both the 
Roman government and the Fathers of the Church pretended to exclusive 
knowledge of the verum, both availed themselves of the same terminology. 
It took about two centuries before apologetic authors like Tertullianus, 
Arnobius and Lactantius succeeded in proving the Christians! genuine 
benevolence and in making their faith intelligible to true Roman citizens. 
Even then they continued announcing an awful destiny to Rome; thus 
Lactantius concludes his Divinae Institutiones by describing in full 
agreement with the Sibylline tradition the downfall of the holy seat of the 
imperium Romanum (VIL,15,11): Tunc peragrabit gladius orbem, metens 


105 Q.c. 258: "It is interesting to observe how many of the denunciations of 
Christians in the period 150-200 were made because one member of a family was 
converted and thus threatened the cohesion of family life" Cf. p.266 n.145; p.282/3. 
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omnia, et tanquam messem cuncta prosternens. Cuius vastitatis et confu- 
sionis haec erit causa, quod Romanum nomen, quo nunc regitur orbis 
(horret animus dicere: sed dicam, quia futurum est) tolletur de terra, et 
imperium in Asiam revertetur, ac rursus Oriens dominabitur, atque Occidens 
serviet. 

Here Lactantius significantly speaks of the Romanum nomen!9$ and he 
clearly alludes to the sharp controversy between the nomen Romanum and 
the nomen Christianum. At the end of his life Lactantius was fortunate 
enough to see the victory of Christianity and the end of paganism. He 
actually was appointed tutor to the prince royal Crispus, the son of 
Constantine the Great; but the end of the nomen Romanum became still 
more evident by Constantine's fateful decision to abandon Rome as the 
capital of the imperium Romanum and to build a new Rome, Constantino- 
polis. The prophecy seemed to have been fulfilled, a new Christian reign 
of the Eastern world began. | 


Zeist, Anna Paulownalaan 119 


106 Tt js to be noticed that the final ruin of Rome is preceded by a state of things in 
which every Roman good or benefit is lost (VII,15,8—9): Confundetur omne ius et leges 
interibunt. ...Non fides in hominibus, non pax, non humanitas, non pudor, non veritas 
erit; atque ita neque securitas, neque regimen, neque requies a malis ulla. 


Vigiliae Christianae 33, 160—179; & North-Holland Publishing Company 19777 


THE WITCH OF ENDOR 
I SAMUEL 28 IN RABBINIC AND CHRISTIAN EXEGESIS TILL 800 A.D. 


BY 


K.A. D. SMELIK 


INTRODUCTION 


At Smyrna during the persecution of emperor Decius,! the priest 
Pionius and his co-religionists received the martyr's crown. The account 
of their passion, which was made afterwards,? contains some speeches. 
Pionius is supposed to have delivered these to his adherents, whilst in 
prison. Znter alia he speaks about the Jews; he regards them to be dange- 
rous for the Christians, because they alleged (according to this martyr) 
that Jesus! resurrection was due to necromancy, and consequently no 
proof of his divinity. They referred to I Sam. 28, the story about the witch 
of Endor.? There the Scripture states that Samuel was recalled to life at 
Saul's demand; according to them Jesus was resuscitated in the same 
manner. *Pionius" tries to refute them by asserting that Samuel himself 
did not appear. Infernal daemons assumed his shape, and showed them- 
selves to the woman and to Saul. 

So, according to *Pionius", 1 Sam. 28 was interpreted by Rabbinic and 
Christian exegetes in a completely different manner. In fact, the exegesis 
of some of them 1s not that different. In this article I want to give a 
survey of the most important Rabbinic and Christian interpretations of 


* Jn the first place I want to thank Prof. Dr. M. A. Beek, Prof. Dr. S.de Boer and 
Dr. J. C.J. Sanders for their help, and Mrs. S. Beek-Hobart for revising the translation 
into English. 

1 250 A.D. From Eusebe (H.E. IV,15,46f.) one could infer that this martyrdom 
took place during the reign of Marcus Aurelius (161—180); this appears to be incorrect, 
cf. G. Rauschen in Bibl.d. Kirchenv. 14 (Kempten 1913) 7, n.3. 

2 used the Latin version edited by the Bollandists in Acta Sanctorum, February I, 
p.45. 

3 "To call her a witch is, of course, an anachronism, but not unsuitable. 
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I Sam. 28 from the period before 800 A.D.* and a comparison between 
them. It is not my aim to be apologetical on behalf of either side. 


THE WiTCH OF ENDOR IN THE OLD TESTAMENT 


In I Sam. 28 the decline of Saul, which is described in the preceding 
chapters, culminates. Saul, once chosen by the Lord to be the first king 
of His people, is now forced by Him to turn to His enemies, the very 
enemies Saul had driven from his realm. The persecutor of all necroman- 
cers has to resort to necromancy himself. At Endor Saul is told by the 
prophet, who once anointed him, that he has to die. Only his former 
adversary, the witch, is willing to show some kindness to him. 

Although the general tendency of this narrative is clear enough, it 
contains many difficulties, when read from a more logical point of view. 
Some of these are even impossible to solve. Therefore this pericope gave 
expounders of every age much trouble, but especially those from An- 
tiquity, when Biblical exegesis was more strictly determined by dogmatic 
and logical considerations. 

"Pionius" already posed an important question: was Samuel raised by 
the necromancer or do we have to understand the Scripture in a different 
way? We do not have any reason to suppose that the writer of I Sam. 28 
did not want us to believe that Samuel himself appeared at Endor. Like- 
wise, the author of I Chron. 10,13f. had no doubt whatsoever on this 
point, when he summarized Saul's life. For the rest the Bible does not 
mention this necromancy, except the apocryphal book of Ecclesiasticus. 
There (46,23) Samuel is praised to have prophesied even after he had 
passed away.? Flavius Josephus (Ant. VI,327-39) nor the Versiones 
Antiquae show any doubt or objection in their rendering of I Sam. 28; 
the LXX even insert into their translation of I Chron. 10,13: *and 
Samuel the prophet answered him". 


TuEÉ ViEW Or PseUDOo-PHirLo 


Pseudo-Philo has a different opinion.9 Although he does not deny that 
Samuel himself appeared, and he does believe in necromancy in general, 


^ $800 A.D. is, however, only an approximate date; sometimes it was also necessary 
to discuss writings from a later period. 

9$ Cf.also Pirke de R. Eliezer, ch. 33(— P.d.R.E). 

8$ Lib. Ant. Bibl. LXIV,1-9. 
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he makes the prophet say:* "And therefore, do not glorify thyself, king, 
neither thou, woman. For thou didst not raise me, but this instruction, in 
which God said to me, when I was alive, that I should come to thee and 
announce thee that thou hast sinned against God already a second time 
in a negligent way. Hence after having breathed my last, my bones were 
disturbed in order to tell thee, whilst I am dead, what I heard, whilst 
alive." (v. 7). So Pseudo-Philo does not want to accept that this important 
prophet was submitted to the power of a necromancer, and he suggests 
that Samuel appeared at the command of the Lord. 


THE VIEW OF THE RABBIS 


At first the Rabbis did not share Pseudo-Philo's objection. As *Pionius" 
remarked, they consider necromancy to be wicked but possible? and 
according to them Samuel himself was raised at Endor. In their exegesis 
of I Sam. 28? this is presupposed, as appears from their explanation of the 
strange fact that in v. 12 the witch suddenly recognizes Saul:1? she noticed 
that it was the king himself "by no other reason than that (a dead man) 
rises in front of a king not (in the way) as he rises before an ordinary 
citizen. In front of an ordinary citizen he rises with the face downwards, 
but in front of a king with the face upwards." Cf. also their answer, when 
the question is raised: ^And (Saul) did not know (Samuel)?":1! *No, 
but three things have been said about the one who resuscitates a dead 
person by necromancy: he who resuscitates, sees him, but does not hear 


* My translation is as literal as possible. 

8$. Cf. L.Blau, Das altjüdische Zauberwesen (Budapest 1898)53. He asserts that 
since some Rabbis performed necromancy, they cannot have considered it to be 
wicked in se. In Rabbinic literature necromancy in general is discussed in Mishna, 
Sanhedrin 7,7, more detailed in Bab. Talm. (— b.) Sanh.65a, b. Cf. also Pal. Talm. 
Sanh. VII,10; here I Sam.28,8 is mentioned. R. Mana (or Mani; Amorite of the second 
generation) induces from the verse that the woman ,,knew words, many words" (i.e. 
charms). So by sorcery she resuscitated Samuel. The Rabbis enacted severe laws 
against necromancy in conformity with the Torah (Lev. 20,27), but this kind of mantic 
did not fall into desuetude. 

9»  Cf.Tosefta, Sota 11,5; Palestinian Talmud, Chagiga IL,1, Sanh. VIL,10; Babylonian 
Talmud, Berachot 12b, Shabbat 152b (b.Shabb.), Eruvin 53b, Chagiga 4b (b. Chag.), 
Sanh. 65b; Midrash Rabba, Gen.R.65,8, 95,1, Lev. R.26,7, Num.R.11,3, Lam.R. 
I11,29,9, Eccl. R. VIL, 1,4; Midrash Samuel 24,1-6 (M.Sam.); P.d.R.E.33; and Tanchu- 
ma (ed. Buber) I11,81—83. 

10 Cf.Lev. R. 26,7 (and parallels) and also I Sam.28,14 (LXX) where it is stated 
that Samuel appeared upright, possibly in connection with this exegesis. 

11 [ev.R.26,7, referring to I Sam.28, 13f. 
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his voice; he who needs him, hears his voice, but does not see him; and 
he who does not need him, does not hear or see him." 

Some heretic, who denied the resurrection of the dead and the Rabbinic 
view that the souls of the righteous abide beneath the seat of the Holy 
One until the Day of Judgement,!? questioned R. Ábbahu (AÁmorite of the 
third generation) about I Sam.28.!? How can Samuel be raised by necro- 
mancy, when he is supposed to be beneath God's throne? (Of course, 
a necromancer has no authority there.) R. Abbahu explains to him that 
during the first twelve months after death the soul at times returns to the 
body, and only after that period, when the body has ceased to exist, the 
soul ascends to heaven and returns nevermore. This necromancy took 
place before the set time of twelve months. 

Thus even the great Samuel could be resuscitated by a necromancer. 
About the magic she used, however, the Rabbis are very vague: in Lev. R. 
26,7 they describe the necromancy itself in this way: *And she did what 
she did, and she said what she said, and raised him." 


CHANGES OF VIEW IN THE GA'ONIC PERIOD 


Only in the Ga'onic period (strictly speaking beyond the scope of this 
survey) doubt arises about the reality of necromancy in general and of this 
necromancy in particular. Some exegetes, like the famous Kimhi,!5 
stick to the traditional opinion and maintain that it was Samuel who 
spoke to Saul. In his commentary on I Sam. 28, however, Kimhi mentions 
the opinion of R. Samuel ben Hofni (11034). This Ga'on is a representa- 
tive of a more rationalistic group of scholars. He thinks that no dead 
man was raised by the woman in Endor, but that she was the one who 
said everything. He tries to provethis assertion by referringto the prophecy 
the presumed Samuel gives. This was no real prophesy, because it consists 
only of facts that are well known to everybody, like the rejection of Saul, 
because of his attitude towards Ámalek, and the anointment of David. 
And one did not need to be a prophet to predict that Saul would perish 
soon. The woman actually recognized Saul from the beginning, noticed 


1? Cf.G.F.Moore, Judaism 1I (Cambridge!?1966) 389f., but he speaks about 
,treasuries' instead of ,the seat of the Holy One". 

13 Cf.b.Shabb.152b (codex Munich); fextus receptus reads Sadducee instead of 
,min", heretic. 

1^ Cf. L.Ginzberg, 77e Legends of the Jews (Philadelphia?1968) VI, 237. 

15 Or Radaq (c.1160—1235), but according to B. Hahn, Spectrum Endoreum (Jena 
1684)30, Kimhi changed his opinion afterwards. | 
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his fear, and understood what the issue of the battle against the Philistines 
would be. So it was not difficult for her to feign this prophecy, and have 
success with it. 

A third group of Jewish exegetes adhered to the opinion of Pseudo- 
Philo, probably without knowing his work: Samuel arose at the command 
of the Creator to the astonishment of the woman, who saw, for the first 
time, that her malpractices were successful. Therefore she uttered a loud 
cry, as 1s stated in v. 12. (R.Saadya).!$ Since the Ge'onim these three 
views have coexisted in Jewish exegesis until our time.!? 


SURVEY OF THE CHRISTIAN OPINIONS!? 


Without too much difficulty we can reduce the opinions of the Christian 
exegetes of the period till 800 A.D. into three basic views: 
I. Samuel was resuscitated by the woman: 
Justin Martyr, Origen, Zeno of Verona, Ámbrose, Augustine, 
Sulpicius Severus, Dracontius, and Anastasius Sinaita.!? 








16 Quoted by Kimhi in his commentary on I Sam. 28. 

' Cf.,Divination' in the Encyclopaedia Judaica VY, 116f., and the commentary by 
S. Goldman on Samuel (Soncino), p.169. 

18 Most surveys of these opinions are not very elaborate, nor complete; videe.g. 
Dallaeus, De usu patrum... (Geneva 1686)297; C.Semisch, Justin der Mártyrer (Breslau 
1842) 11,463, n.4; E.R.Redepenning, Origenes (Bonn 1846) 11,460f.; H.Lesétre, 
Évocation des Morts in the Dictionnaire de la Bible, col.2129ff. and J. H. Waszink, 
Tertulliani de Anima (Amsterdam 1947) 582f. There are two exceptions (as far as I know): 
L. Allatius, De Engastrimytho Syntagma (Lyon 1629)413-532 (of his edition of the 
works of Eustathius) and the quoted work of B. Hahn. In order to prove that Eustathius 
was right in refuting Origen, Allatius discusses most Ecclesiastic writers on this point, 
also from later periods, though not the Syriac (ch. VII-XI and XXII). Because he was 
not interested in Rabbinic exegesis (cf. p. 507), he does not discuss Rabbinic writings. 
Hahn had the same incentive as Allatius; his discussion of Patristic interpretations, 
however, is less elaborate, but he mentions also the Rabbinic view. Since both writers 
were only interested in proving the correctness of their interpretation, their discussion 
is not exactly detached, as appears from comments like this: the Jews , innumeris 
fabulis et figmentis historiam hanc conspurcant* (Hahn). I hope to have done more 
justice to all groups. 

19 Justin, Dialogus cum Tryphone Judaeo 105 (PG 6,721); Origen, In librum Regum 
homilia 11 (Kleine Texte 83), cf. also comm. on John 20,42 (GC5810,385); Zeno of 
Verona, T7ractatus I,xvi,4 (PL11,376); Ambrose, comm. on Luke 1,33 (PL 15,1547); 
Augustine, De diversis quaestionibus ad Simplicianum 11,3 (CCSL 44,81—6), De cura 
gerenda pro mortuis XV,18 (CSEL 41,651f), De octo Dulcitii quaestionibus VY (PL 40, 
162f), De doctrina Christiana IL,xxiii,35 (CCSL 32.58), cf. also his epistle 43 (CSEL 
34/2,105); Sulpicius Severus, Chronicle 1,36 (CSEL 1,37); Dracontius, Carmen de Deo 
II,1,324ff. (PL 60,797); Anastasius Sinaita, 754 Quaestiones, 39 and 112 (PG 89,5811. 
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II. Either Samuel or a daemon in his shape appeared at God's command: 
John Chrysostom, Theodoret of Cyrrhus, Pseudo-Justin, Theodore 
bar Koni, and Isho'dad of Merv.?0 

III. À daemon deceived Saul and gave him a forged prophecy: 
Tertullian, Pseudo-Hippolytus, *Pionius", Eustathius of Antioch, 
Ephraem, Gregory of Nyssa, Evagrius Ponticus, Pseudo-Basil, 
Jerome, Philastrius, Ambrosiaster, and Pseudo-Augustine.?! 

Cyril of Alexandria, Procopius of Gaza and Bede are mentioned sep- 
arately, because one could place them both in group II and in group 
III.2? Since the third group seems to have been the most authoritative, it 
will be discussed first. 


and 764). Perhaps this is also the view of Evodius, cf. his letter to Augustine (CSEL 44, 
492). 

?0 John Chrysostom, Comm. on Matthew VI,3 (PG 57,66), Comm. on the letter to 
Titus IIL2 (PG 62,678); Theodoret of Cyrrhus, Quaest. in I1 Reg. 28 (PG $0,590), 
Quaest. in I Paral. introduction (PG 80,808) ; Pseudo-Justin, Quaestiones et Responsiones 
ad Orthodoxos 52 (PG 6,1296f. — may be written by Theodoret, cf. Altaner, Patrologie, 
340); Theodore bar Koni, Quaestiones (CSCO 55,2221f.) ; ISho'dad of Merv, comm. on 
Samuel (CSCO 229,81ff.). 

?1 "Tertullian, De Anima, 57,8f. (CCSL 2,866f.) (In the spurious Carmen adversus 
Marcionem 1IL,126ff.-CCSL 2,1437-however, Samuel is praised, because ,,he retained 
prophetic rights also after his rest^^) ; Pseudo-Hippolytus, /n Reges fragm. (GCS 1,123), 
not written by Hippolytus, but by an unknown author, cf. Bardenhewer. Geschichte der 
altkirchlichen Literatur 11, 582 and H. Achelis, Hippolytstudien (TU 16,4) 1221. ; 
,Pionius", cf. n.2; Eustathius, De Pythonissa (K1.T. 833); Ephraem, comm. on Samuel, 
28 (in Opera Omnia, ed. P. Benedictus, ser. Syr. I [Rome 1737] p. 387-90) - cf. however, 
n.3 - Nisibian Hymn, 42,6 (CSCO 240,38f.) and 57,15f (CSCO 240,86), Contra Julianum, 
(CSCO174,86f) and the abstract of a sermon (CSCO363,63); Gregory of Nyssa, 
De Pythonissa (K1.T.83); Evagrius Ponticus, Cephaleia Gnostica VI,61 (Patr. Or.28, 
242f.); Pseudo-Basil, comm. on. Is. 8,19/22 (PG 30,497); Jerome, comm. on Matth. 6, 
31 (PL 26,46), comm. on Ez. IV,13,17f. (PL25,114), cf. however his comm. on Is. III,7, 
11 (PL 24,106); Philastrius, Diversarum Haereseon liber 26,1f. (CCSL 9,226f.); Ambro- 
siaster, Quaestiones Veteri et Novi Testamenti 27] (CSEL 50,54ff.) and Pseudo-Augustine, 
De mirabilibus Sacrae Scripturae IL,11 (PL 35,2179). 

?? [n De adoratione in spiritu et veritate VI (PG 68,432) Cyril refutes that Samuel 
was resuscitated ; it was a daemon pretending to be the prophet. But on the other hand, 
he thinks that God announced Saul impending death in order to aggravate his suffering 
(cf.p. 175), though he does not say explicitly that the daemon prophesied at God's 
command. Procopius (comm. on I Sam., PG87,1116f - cf. however, his comm. on Is. 
7,10-17 and 8,19,PG78^!5, 1961 and 1993) and Bede (comm. on I Sam,. CCSL 119, 
256f.) reject the opinion of group I, but cannot decide, whether group II or III holds 
the right view. From the statement of Gregory of Nazianze (Oratio IV, Contra Julianum 
I, 54, PG35,577) on I Sam. 28, we cannot infer which view he hold. 
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THE NECROMANCY AT ENDOR WAS COMPLETELY DELUSIVE 


As already stated, the main objection to a literal interpretation of 
I Sam. 28 is that one has to presume a wizard to be able to raise a most 
holy prophet from the dead which is impossible, since the ministers of 
Satan can never be more powerful than the ministers of God: "what is 
inferior obeys the commands of what is superior" (Pionius"). Saints are 
able to exorcize evil spirits, but daemons are not able to summon saints 
(Eustathius, ch.11). Moreover, the evil spirits had no control over the 
righteous during their lives; would they after death? (Procopius). *But 
the souls of the righteous are in the hand of God, and Death will never 
touch them" (Wisdom 3,1 ; quoted by Philastrius).?? Since it is impossible 
that Samuel was resuscitated without his consent, did he follow the Devil 
of his own accord? This is absurd, according to Ambrosiaster.?4 Besides, 
God did not want to answer Saul through living prophets (cf. v. 6), why 
would He through one raised from the dead? (Gregory of Nyssa and 
Pseudo-Augustine).?5 As Jesus infers from God's designation as God of 
the Living" that Abraham, Isaac, and Jacob must be alive (Matt. 22,32), 
the pious Samuel too must have been alive, when Saul consulted the 
woman. Therefore, when she raised someone from the dead, it cannot 
have been Samuel (Evagrius). Thus taking I Sam.28 in a literal sense is, 
according to these authors, impious and absurd. 

Since it is not uncommon for the Devil or his confederates to assume 
the appearance of a righteous man (cf. 2 Cor. 11,14f.: *And no marvel; 
for Satan transforms himself into an angel of light. Therefore, it is no 
great thing, if his ministers also transform themselves as ministers of 








?3 According to the Latin translation Philastrius used. Cf. however, the opinion 
of Justin and Anastasius, discussed below. 

?4 Gregory of Nyssa deduces the following argument from the parable of the rich 
man and the poor Lazarus (Luke 16,19ff.), often cited in the discussion about I Sam. 28. 
There Jesus states that there is a great chasm between the compartment of righteous 
and that of wicked in the Hades, which no one can cross. And since a necromancer can 
only resuscitate dead from Hell (cf. the opinion of the heretic, mentioned p. 163f.) 
the woman cannot have raised Samuel, even if he would be willing to pass to Hell, 
because of this chasm. Cyril infers the same reasoning from Revel. 6,9. According to 
him it states that the souls of the righteous are in Paradise underneath an altar, where 
daemons cannot come, so it was impossible. He reminds also of the promise Jesus 
made according to John 10,27-29. 

?9 Cf. however, the opinions given by John Chrysostom, Theodoret, Pseudo-Justin 
and Isho'dad of Merv (discussed below). 
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righteousness"),?2$ what then is more obvious to assume than that a 
daemon posed as Samuel, in order to deceive Saul? Thus, the Devil tried 
to give the impression, that he has control over the righteous when dead. 
It would be senseless then to live in a God-fearing way, because treat- 
ment after death would not be different for the pious compared to the 
wicked, and it would be advisable to worship the Devil instead of God. 
Ánd according to Eustathius, who gives this argument, that is the main 
incentive of the Devil. 

But why does it say explicitly: *and the woman saw Samuel" (v. 12) and 
not, for example: a daemon in Samuel's shape? According to the writers of 
group III this is just an instance of the Biblical practice to use condensed 
expressions. They give many examples of it, like the following: in the 
story of Balaam the daemon is plainly called *god", although it is obvious 
in their eyes that not Israel's God could be meant (Gregory of Nyssa).?? 
Likewise, the apparition in I Sam.28 is called "Samuel" by way of abbre- 
viation. And this is not amazing, Áugustine remarks,?? because in collo- 
quial speech we do the same: having seen Augustine or Simplician (to 
quote his examples) in a dream, we do not say: I saw the phantasm of 
Augustine or Simplician, but we say: I saw Augustine or Simplician. 

Another argument, this time from Eustathius (ch.9), in Ex. 7,12 the 
Scripture seems to allege, that the staffs of the Egyptian sorcerers turned 
into serpents — of course a most unseemly allegation. But, according to 
to Eustathius, the Holy Writ, in this and other similar instances, pre- 
supposes that the reader will understand this magic to be delusive, 
because it is stated before that the story is about sorcery, and everyone 
knows that sorcery is just daemonic deceit. So it was not considered 
necessary to notify the reader of 1 Sam.28 that the necromancy was a 
fraud. Moreover, the Scripture does not say that the woman resuscitated 
Samuel, only that she saw him (Procopius). 

But what about *And Saul knew then that it was Samuel" (v. 14)? Here 
we have to realize that a king, who was vexed by daemons for so many 
years, could not make any distinction between reality and delusion. Samuel 


?6 Quoted by Tertullian, ,,Pionius", Eustathius, Ambrosiaster, Augustine (de div. 
qu. ad Simpl. IL,3,2) and Pseudo-Augustine. 

?' Most writers compare I Sam. 28 with the story about Balaam. Sometimes, they 
refer to Gen. 18, where Abraham's visitors, though angels, are called , men (e.g. 
Ephraem, Theodoret, Anastasius (qu.39) and Procopius). Many other examples are 
given by Pseudo-Augustine. 

?5 De diy. qu. ad Simpl. IL,3,2. 
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only existed in the sickly imagination of Saul (Eustathius and Am- 
brosiaster). 


INDICATIONS THAT THIS NECROMANCY WAS DELUSIVE 


Moreover, these writers believe to have found some clues in I Sam. 28 
which indicate that Samuel himself did not appear. 

In the first place: v. 13. Here the woman says that she sees gods coming 
out of the earth. The plural is remarkable. In Rabbinic literature it 
generally is explained by supposing that not only Samuel, but Moses too 
appeared at Endor. For, they say, when Samuel was resuscitated, he 
believed Last Judgement had come, and he took Moses with him to be 
his advocate.?9? They are called *gods", because in Ex. 7,1 Moses is thus 
indicated, and Samuel, considered to be of the same rank as Moses,?? was 
entitled to be called *god" as well.?3! But there is also this explanation??: 
*^Many righteous men like him (— Samuel) came up with him in that 
hour." Likewise some Christian exegetes, like Origen, interpreted *gods" 
as "souls of the righteous" (the LXX maintained the plural). Of course, 
this exegesis encountered strong opposition from the authors of group 
Ill. Not only Samuel, but a whole army of righteous (and maybe even 
angels) would have been resuscitated by the witch?! 

They thought they had a better solution: these *gods" were actually 
daemons (Eustathius and Gregory of Nyssa).?? The latter proves this by 
referring to Ps.95,5 (LXX): *AIll gods of the heathen are daemons".Since 
necromancy is a pagan kind of mantic, only pagan gods can be intended 
in v. 13, and according to this text pagan gods are daemons (a generally 
accepted view). Eustathius (ch. 10) elucidates the intention of the Devil: 
by calling up a whole army of forged souls of righteous, he tried to prove 
his divinity and indeed made Saul worship him (v. 14). 

Moreover, when one believes that Samuel himself was resuscitated, one 
also has to believe that more than one god appeared. But, thus, one has to 


?9 Cf. b.Chag.4b. The Targum, however, translates: ,, And the woman said to 
Saul: I see the angel of the Lord, coming up from the earth." 

30 (Cf. e.g. Ps. 98.6 and Jer. 15.1. 

31 (€Cf.also the Midrash on the Psalms, Ps. 138,81. 
?  P.d.R.E. 33 (cf. Lev. R. 26.7). 
3 Cf. Basil, letter 189 (PG 32,692), but also Anastasius Sinaita, Viae Dux 13 (PG 
89,237). 
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deny the principle of monotheism, which is blasphemous. So, a literal 
interpretation is unacceptable (Cyril and Procopius).?4 

Ephraem gives a rather witty argument:?9 if Samuel himself was 
resuscitated by the woman, why did Saul become so frightened by death 
that he collapsed (v. 20)? Since it would not be much trouble for the witch 
to raise him immediately after he died in battle. Why worry? But Saul 
must have seen through the daemonic deceit at that moment and there- 
fore have collapsed. 

Most arguments were found in the speech of the alleged Samuel. In 
the first place, they missed a firm reproach of Saul by Samuel. Instead of 
rebuking the wretched king for turning to a necromancer (forbidden in 
Lev. 19,31), and for adoring him (v.14),?6 the apparition only asks why 
Saul disturbed him. So the impious can disturb the righteous, when 
deceased (Eustathius, ch. 10)? In the following chapter Eustathius gives 
a draft of what Samuel would have said, had he been raised: *Tell me, 
most condemnable of all mankind! (...) If then God deserted thee, and 
did not listen to thee at all, and (...) neither in dream nor in reality it is 
revealed to thee, what has to be done, shouldst not thou rather bow 
before God as a suppliant, and wash off your accused sins from thee by 
giving alms to the poor, instead of resorting to a soothsayer prophesying 
from her belly?!" etc., etc. This is a clear example of how these exegetes 
are determined by dogmatic considerations: here Eustathius judges a 
Scriptural passage to be not prophetic, because what is said is not in 
conformity with his opinion as to what a prophet should say in order to be 
a prophet. 

In his prophecy Samuel announces to Saul that he and his sons will be 
with him the following day (v. 19). Nowadays, this passage does not cause 


34 According to Bede (o.c., CCSL 119,256) it is a costum in the Holy Writ to 
designate one with a plural, and more than one with a singular, referring to Ex. 32,4 
(Vulgate). Ephraem (in his comm.) and Isho'dad suppose that not only the spectre of 
Samuel, but also that of Saul himself in royal garment, appeared, witnessing his im- 
pending death. Seeing this apparition, the woman suddenly recognized Saul (v. 12). 

35 [fit is his; because the commentary on Sam. where we can find it, is a collection 
of quotations by other authors from Ephraem's exegetical work which did not come 
down to us; cf. Bardenhewer. o.c. IV, 353ff. 

36  Byallowing this adoration, the Devil committed himself actually (Ambrosiaster). 
In Rabbinic literature this problem is solved by supposing that Samuel in fact said more 
to Saul than stated in the Scripture (in conformity with a general presupposition in 
Rabbinic exegesis). There are two versions as to how Samuel rebuked Saul on this 
point, one in Lev. R. 26,7, and the other in P.d. R.E.33, the latter attributed to Hillel 
(cf. however, W. Bacher, Die Agada der Tannaiten 1, 9f.). 
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exegetes any problems: the writer meant to say that Saul would die and 
descend to the nether world the next day, where Samuel was already 
abiding. But in the period we are discussing, every exegete was convinced 
that after death there was an abode for the righteous and another for the 
wicked, awaiting Last Judgement (cf. Henoch 22), and that this was also 
believed in Old Testament times. Thus we read in the Rabbinic literature: 
^with me": R.Jochanan bar Nappacha (Amorite of the second genera- 
tion) explains it in this way: *in my division", i.e. the division of the 
righteous, and not in that of the wicked.?? Since Saul was not exactly 
sinless,?8 a great problem arises: how can the Scripture state that he 
would come to the department of the righteous? In Rabbinic exegesis 
this is solved by assuming that Saul's sins must have been pardoned.?? 
But this was not acceptable to the Christian writers: the persecutor of 
David cannot have come into the compartment of the righteous after 
death. So one needed a different interpretation. Some suggest we must 
not take this prophecy too literally: *with me" only indicates: in the 
same circumstances as Samuel, i.e. dead.^? The exegetes of group III 
believe to have found an easier solution: when one assumes that the Devil 
is speaking, there is no problem at all. Saul would be with him the fol- 
lowing day - in hell. Actually, the Devil committed himself by saying 
this.2! 

Like R. Samuel ben Hofni, these exegetes also comment on the lack of 
originality in the prophecy given by the apparition. In the words of 
Gregory of Nyssa: *And what was obvious to conceive from what had 
appeared, he told (...) in the cast of a prophecy." Moreover, some believe 
that this prophecy did not hold: *As a physician, who does not have an 
accurate knowledge of his profession, announces the death, when he 
sees a despairing patient, but makes a mistake in the hour — in that way 
the daemon knowing the actions of Saul, his enterprise with the ventrilo- 


37 "This interpretation is quoted several times in Rabbinic literature, so we can 
consider it to be the authoritative exegesis. 

38 "The opinions about Saul in Rabbinic and Christian literature till 800 A.D. I 
hope to discuss in a separate monograph. 

39 For more details, cf. the publication mentioned in note 38. 

^9 Augustine (de div. qu. ad Simpl. 11,3,3; cf. also Ephraem (comm.) and Isho'dad). 
It is remarkable that the LXX translate: ,, Tomorrow, thou and thy sons with thee will 
fall", presumably a correction. The Greek fathers Origen, Eustathius and Gregory of 
Nyssa read, however: , will be with me*, like the Masoretic text, and also like the 
Peshitta, Vulgate, the Latin and the Syriac fathers. Only Theodoret has a different 
version, akin to that of the LXX, but not identical. 

4! Eustathius, Gregory of Nyssa, Ambrosiaster and Pseudo-Augustine. 
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quist, and the wrath of God, also predicted his defeat together with his 
death, making a mistake in the day of his death" (Pseudo-Hippolytus). 
They inferred from the fact that the story about the Witch of Endor is 
not followed by an account of Saul's death, but by the story about David 
and the Amalekites, that at least three days must have elapsed between 
Saul's consultation with the witch and his death on Mount Gilboa. 

Eustathius (ch. 13) also points out the fact that, according to his Bible- 
version, the apparition said: "Thou and Jonathan will be with me". 
Would a real prophet forget to mention the other sons of Saul, who died 
with him according to I Sam.31?4? But the daemon wanted to suggest that 
even the righteous Jonathan would, after death, receive the same treat- 
ment as the wicked Saul. 

Not all the writers of group III are of the opinion that the daemon lied 
in his prophecy. Ámbrosiaster, for example, is convinced that he gave a 
true prediction, but —- he adds - this is not peculiar, because the Devil 
once was an angel of great quality. 


SAMUEL WAS RESUSCITATED BY THE WOMAN 


Since the opinions of group I are not as coherent as those of group III, 
each writer will now be discussed separately. In the first place: Justin 
Martyr. In a now lost passage of his dialogue with the Jew Tryphon?? 
he must have discussed 1 Sam.28, as appears from ch.105 of this work: 
*And that the souls remain (in existence), I proved with the fact that 
also the soul of Samuel was resuscitated by the ventriloquist, when 
Saul asked for this." He goes on to say that this pericope clearly shows 
that even the souls of the prophets are in the power of the daemons. As 
we have seen, this view was unacceptable to most Christian exegetes. 
Justin's influence on this point is rather small: only Anastasius Sinaita has 
an opinion similar to that of Justin.*^ 

In his sermon on I Sam. 284? Origen confesses that at first he was very 
troubled by this story, but that he does not dare to deviate from what 


2 According to Rahlfs' edition of the LXX, this variant emanated from Lucian. 
Gregory of Nyssa and Theodoret know it, possibly Pseudo-Hippolytus too. 

49  Presumably R. Tarphon, Tannaite of the second generation; written c. 140. 

44 Cf. Semisch, o.c.11,465. 

45 Cf. however, fragment XIV of his comm. on Sam. (CGS 6,299): a completely 
different view. Perhaps this fragment is spurious, or written earlier? Or later, cf. the 
opinion of Allatius, o.c., p. 434 and of Jahn (in TU 2, 4, p. xxvii) that Origen changed his 
view after writing this sermon. 
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the Scripture states explicitly, since it is the Holy Spirit who says: *And 
the woman saw Samuel" (v.12). Ánd as the Holy Spirit never lies, the 
witch must have seen Samuel and not a daemon, although Origen is 
aware of Paul's remark in 2 Cor.11,14f. and quotes it. Moreover, he is 
convinced that the prophecy of the apparition cannot have been given 
by a daemon, because in his view no daemon can ever pronounce upon 
the kingship of the Lord's chosen people. But how can Samuel have been 
in Hades in order to be resuscitated from there? Was Christ not in Hades 
(referring to Christ's descent into Hades)? If he was, why not Samuel? 
All descended into Hades before Christ's coming, so what better place 
for Samuel to prophecy about the Saviour's arrival? Only after Christ's 
descent the righteous gained access to Paradise. 

It is interesting to note that here Origen adheres to the letter of the 
text and refrains from the use of a pneumatic interpretation, as distinct 
of his ordinary manner. Although often accused of unbridled allegorizing, 
Origen actually always pays much attention to the literal sense of the 
Scripture. This exegesis of I Sam.28 was not acceptable to the other 
Christian writers; two refutations of it are known,4$ only one has come 
down to us: that by Eustathius. I have discussed it before, but I want to 
mention here that Eustathius did not hesitate to taunt Origen as being a 
literalist, although he has no good word either for his pneumatic inter- 
pretations in other works. 

In order to prove the resurrection of the dead Zeno of Verona refers 
inter alia to the story of Samuel who appeared at Saul's demand, although 
he was dead. And, resuscitated, he gave Saul a better prophecy than whilst 
alive. 

Ambrose only states: "Samuel after his death, did not keep silent 
about the future, according to the testimony of the Scripture." The 
paraphrase bySulpiciusSeverus of Sam. 28 likewise is not very interesting: 
"Then heconsulted the conjured Samuel by means of a woman whose intes- 
tines the spirit of error had filled", the last probably being a periphrasis 
of the Greek £yyao:pípv9og (translated by me as *ventriloquist"). In a 


^6 According to Jerome (/iber de viris illustribus 83, PL 23,691) also Methodius 
wrote a refutation of Origen's exegesis. This has not come down to us. But in Methodius' 
work De Resurrectione (transmitted in an epitome by Photius, cod. 234, PG 103,1136) 
apparently it is presumed that Samuel himself appeared (cf. however, Waszink, o.c. 
583). 
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poetic discussion on necromancy Dracontius mentions Saul, who is 
said to have conjured the prophet's soul by way of a Python.*? 

For a long time Augustine could not decide whether Samuel did or did 
not appear, but in the end he resolved that Samuel himself was re- 
suscitated. We can trace the evolution of his ideas on this subject from 
two of his writings: 

a. De diversis quaestionibus ad Simplicianum, written in 396,198 book II, 
question 3. In the first chapter he argues: if Satan spoke with God (Job 1), 
why not Samuel with Saul? If Satan put Jesus on the pinnacle of the 
Temple why would he not be able to raise Samuel?, etc. (the opinions of 
group I). So it would not be astonishing if Samuel, obeying a command of 
the Lord, appeared to the woman (the opinion of group IT). In chapter two 
he suggests a different interpretation, which we already mentioned: 
*Samuel" designates a phantasm feigned by the Devil in the shape of 
Samuel. In the third chapter Augustine occupies himself with the question, 
if daemons can give true prophecies. After discussing some Biblical 
examples he concludes, that God sometimes bestows a certain predicting 
power on daemons, but that these daemons add lies to their prophecies, 
as also appears from I Sam. 28,19: Saul never came, where Samuel abode 
(although, at the same time, he offers a different explanation for this 
verse, as already discussed). In the end, after stating how hard it is to 
decide this matter, Augustine reluctantly pronounces that a daemon 
appeared at Endor. 

b. De cura gerenda pro mortuis, ch. 15, par. 18, written in 424.48 Having 
read at some time between 396 and 424 the passage in Ecclesiasticus, 
praising Samuel for having prophesied after death, Augustine is now 
convinced that Samuel himself appeared. But since the canonicity of this 
writing was (and is) challenged, he adds a second argument: when Moses, 
whose death is described in Deut.34, could appear during the Trans- 
figuration (Mc.9,4), why not Samuel at Endor?4? 


^ |n M.Sanh. 7.7 a necromancer like the witch of Endor, is defined as ,the 
Python which speaks from his armpits." 

48 "These works are dated according to Altaner, o.c.,426. 

49 ]n De VIII Dulc. qu. (written 425), Augustine quotes both passages discussed 
heretofore, but sticks to his last opinion. Cf. however, his unclear remark in De doctr. 
Chr.. Augustine's opinions were often quoted: Eugippius (Thesaurus 305, PL 62,1017) 
quotes the passage in the questions of Dulcitius; (H)rabanus Maurus, however, only 
that in the questions of Simplician (comm. on Sam., PL 109,66), likewise Isidore of 
Seville (Quaest. in Vet. Test. 20, PL 83,407; cf. however, his remark in Etymologiarum 
VIIL9,7, PL 82,311), Pseudo-Eucherius (comm. on Sam. PL 50,1078ff.) and Walafrid 
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About 700 a list was made of questions to and answers from Anastasius 
Sinaita. Unfortunately, the collection we have now also contains spurious 
questions and a distinction between the authentic and unauthentic parts 
of this work has not been made yet (as far as I know).99? So now there are 
two passages concerning the necromancy at Endor with two contradictory 
answers. In qu.39 the opinion of group II (discussed below) is repeated 
with an argumentation like that of Theodoret. But in qu.112 a more 
original view is given. Ásked if the conjuror raised Samuel for Saul, the 
writer affirms this without restriction, with reference to Rom. 5,14: *But 
death reigned from Adam to Moses, even over them who had not sinned 
after the similitude of Adam's transgression." In his interpretation this 
means that during the time that Moses' Law was valid, i.e. till the coming 
of Christ, even the souls of the righteous were under the control of the 
Devil (the opinion of Justin). 


EITHER SAMUEL OR A DAEMON IN HIS SHAPE APPEARED AT GOD'S COMMAND 


Ás it appears, group II holds a middle position: like group III they 
object against the assumption that the evil woman had power over the 
righteous Samuel, but they do not think the necromancy was a complete 
fraud. Like Pseudo-Philo and R.Saadya, they assume it was God's wish 
to notify Saul in this way that he had to die.5! 

The opinions fluctuate concerning the question as to whether Samuel 
himself appeared (Theodore bar Koni), or a daemon subdued to the 
Lord (Pseudo-Justin and Isho'dad). Theodoret cannot decide in this 
matter: in his commentary on Samuel he suggests an angel*?? or a phan- 
tom; in his commentary on Chronicles, however, an angel or the soul of 
Samuel himself. In order to prove that Samuel appeared Theodore bar 
Koni points out the fact that the woman shrieked (v. 12) in amazement 
(cf. R. Saadya; Isho'dad also gives this argument) and because (in the 


Strabo (comm. on Sam., PL 113,562). In De magicis artibus (PL 110,1099ff.), however, 
(H)rabanus Maurus discusses the problem himself by giving a survey of the opinions 
of group III. 

$0 (Cf, Bardenhewer. o.c. V,45. 

51 Tt is hard to assess to what extent Origen, Ambrose and Augustine belong to 
group II, instead of I, since they do not state clearly, whether Samuel was resuscitated 
with or without consent of God. In De div. qu. ad Simpl. 11,3,1 Augustine suggests the 
former. 

32 Also Procopius. 
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LXX) Samuel is said to have appeared upright. According to Theodore 
daemons appear lying on their back during necromancy (cf. the Rabbinic 
view, mentioned on p.162). Moreover, Samuel was wearing a cloak, 
and necromancers cannot repair worn clothes, so Samuel must have been 
sent by the Lord. 

Since the apparition prophesied at God's command, his prophecy must 
be true. In order to prove this Theodoret quotes I Chron. 10,13f. (already 
discussed) and Ez. 14,4: *And when he goes to the prophet, I the LORD 
will answer him through him" - but instead of "prophet" he reads 
*pseudo-prophet".5? Refuting the argument of group III, that Saul did 
not die the next day, Theodoret explains that, although the story of 
David and the Amalekites is told in between, the Scripture does not mean 
to suggest by this that Saul gave battle only some days later.?^ He did die 
the following day. Theodoret also pleads for the originality of this prophe- 
cy, for Samuel never in his life predicted that Saul and Jonathan would 
die together.59? Isho'dad agrees that the prophecy was true and he refers 
to other instances that daemons were forced to tell the truth.56 

But why did God give Saul a prophecy in this peculiar way? The Lord 
wanted to punish Saul by announcing his death to him, in order that he 
"would accept the verdict, and part from life groaning" (Theodoret).9" 
But as Saul did not listen to Samuel during his life, a special kind of 
prophecy was needed. Pseudo-Justin compares it with the story about 
Achab and the lying spirit (I Kings 22, 19ff.). Like Achab, Saul would 
only hearken to a daemon. John Chrysostom agrees: the heathen only 
believe in predictions of their kind of mantic, so God makes use of it 
in order to reach them, however abominable pagan mantic is to Him. 
So He informed the Magi by way of a star; what the Philistinian sooth- 
sayers proclaimed in I Sam.5 comes true by His grace. ^The same thing 
applies to the necromancer: for, since Saul believed her, God announced 
to him through her what would happen to him."995 Apparently John 
Chrysostom puts Saul on a par with the heathen. 


33 Also Ephraem (comm.), Procopius and Anastasius (qu. 39). 

34 Jerome (Comm. on Matthew 6,31) expounds ,,tomorrow" here as ,in the future". 
Procopius gives this interpretation as a possibility. 

995 Cf. n.41. 

36 Cf, also his comm. on Numbers 22 (CSCO 176,105). 

9" 'The same opinion is also stated by Ephraem (comm.), Cyril and Anastasius 
(qu. 39). 

38 Op Titus IIL2. In his Hom. in Matth. 28 (29) (PG 57/8,353) he states that souls 
cannot become daemons after death ; cf. also De Lazaro 11,1 (PG 48,983). 
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According to Gregory of Nyssa, some (he does not mention their names) 
supposed that Samuel was very much grieved by Saul's repudiation, and 
that he reproachfully confronted the Lord with Saul's merit for having 
exterminated necromancy (I Sam. 28,3). In order to show Samuel that he 
was recommending Saul unjustifiably, God permitted the prophet's soul 
to be raised through this kind of magic. 

Isho'dad has a simple solution: Saul was not worthy of different treat- 
ment, he was just "like a dog returning to his vomit" (Prov.26,11; 
an allusion to I Sam. 28,3). It is interesting to note though that from v. 13, 
where Saul asks: *But what dost thou see?", Isho'dad infers that he 
could not see the apparition, and he adds that this is typical of necromancy, 
because the same interpretation is to be found in Lev. R. 26,7 (already 
discussed). 


ANALYSIS 


An important question remains to be solved: how is it possible that, 
although all these writers suppose the Holy Writ to be inspired by God, 
some of them had no objection to rejecting the literal sense of I Sam. 28 
by stating that Samuel himself did not appear? The reason for this is that 
in their view the Bible is a unity. Every part of it is to be understood in 
accordance with the rest, for in this unity no part can be contradictory to 
the general tendency of the Scriptures, that (according to them) found 
concrete shape in the Christian faith. They believe that when a pericope, 
taken in a literal sense, suggests an unseemly interpretation, this cannot 
have been the intention of the inspired writer. Therefore, this interpreta- 
tion cannot be correct ; another is required. Consequently, when in 1 Sam. 
28 the impression is created that Samuel was forced to appear by necro- 
mancy, which is an unlawful and daemonic deceit, the Scripture is to be 
understood in a different way. 

For the general tendency among Christian writers of this period is to 
consider necromancy (like all pagan mantic) as a daemonic deceit. 
Lactantius says that necromancy was invented by daemons in order to 
deceive mankind.5? Generally, in Christian thought, mantic is connected 


39  Fpitome Div. Inst. 28 (PL 6,1036); cf. also C. Schneider, Geistesgeschichte des 
antiken Christentums (Munich 1954) 1, 537ff.; K. H. E.de Jong, De magie bij de Grieken 
en de Romeinen (Haarlem?1948) 156ff. and A. D. Nock, Conversion (Oxford 1972)221. 
Necromancy, however, was performed in their time. It is discussed by John Chrysostom 
(comm. on Matthew 34,4, PG 57,403). How a bishop resuscitated a monk in a monas- 
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with the Devil's works. Already in the Gospels daemons are prophesying, 
in Ácts the apostles are at war with the daemonic powers of sorcery and 
mantic (Cf. Acts, ch.8, 13,16, and 19). À fierce struggle, the more so, since 
Christian miracles and mysteries were often considered by pagans to be 
magic as well, and in this period pagan interest in magic was considerable. 
Moreover, sorcery and mantic were associated with the pagan gods, and, 
as we have seen, these were actually daemons in Christian (and also 
Jewish) eyes. 

Therefore, our question is not pertinent. The opinions of groups II and 
III correspond with what we can expect from Christian exegetes of this 
period. It is more appropriate to consider why some Christian writers 
adhered to the literal sense of this pericope. Justin's adherance is not 
so remarkable; in his time theological reflection was not very advanced 
and there was opportunity to hold peculiar views. Moreover, in the East 
the belief in the power of daemons has always been stronger than in the 
West. In Origen's days theological reflection was more advanced, as also 
appears from the fact that Origen considered it necessary to refute 
possible objections from adversaries. But since Origen was a very original 
thinker, he dared to hold exceptional views and probably regarded it as 
a challenge to stick to the literal sense of this extraordinary story. In the 
same way, Ámbrose, Zeno of Verona, Sulpicius Severus, and Dracontius 
did not realize that their interpretations of I Sam.28 had some implications 
that could not easily be reconciled with the general tendency in theology, 
else they would not have interpreted this pericope in a plain way. Unlike 
Origen's sermon, their views on this story were not very conspicuous and 
did not encounter criticism (as far as I know). 

It is quite amazing, however, that Augustine revised his view and 
adhered to a literal interpretation. According to Diestel,$? he was most 
willing to oppose literal exegesis, when he believed it to be in opposition 
to the general tendency among orthodox thinkers. But in this case he was 
convinced by Sirach's testimony, that is certainly hard to misinterpret. 
Si. 46,23 is not quoted by other authors because of its deuterocanonicity 
or obscurity, so it was Áugustine only who was convinced by it. The 


tery near Edessa (during the Arab period) is described in the Chronicle of Dionysius of 
Tell-Mahre (ed. J. B. Chabot) IV (Paris 1895) 16-19 (Syrian text); cf. however, Brockel- 
mann, Syrische Grammatik (Leipsig91951) 171. 

90 Geschichte des alten Testaments in der christlichen Kirche (Jena 1869)82ff. Cf. 
Augustine himself (de div. qu. ad Simpl.11,3,3): one has to find ,an interpretation which 
is not contrary to Faith". 
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interpretation of (pseudo-) Anastasius Sinaita is congenial to that of 
Justin. He corrects the latter, however, by stating that the Devil's dominion 
of the dead was ended by Christ's descent into Hades. In this way it 
must have been more acceptable to his contemporaries. 

Although the Rabbis shared the principle that the Holy Writ is a unity 
and also believed in the existence of daemons - they connected another 
kind of necromancy with an impure spirit (b. Sanh. 65b) - they interpreted 
I Sam.28 in a literal way. I see two reasons for this: in the first place 
mantic was very common in the environment of the Rabbis, some of them 
even used it. So it is not amazing that they considered the necromancy at 
Endor unlawful, but not impossible, daemonic or delusive. Even in a 
later period, when Maimonides did regard pagan mantic as illusive, he 
met strong opposition. Still in the eighteenth century his view was critised 
by Eliyah ben Solomon, stating that in this matter *"accursed philosophy 
led him astray."9! Secondly, as also appears from the last quotation, the 
Rabbis, more than the Christian exegetes, shared the range of ideas of the 
writers of the Old Testament. Although they did know some Greek 
philosophy, its influence was not as important as in later periods of 
Jewish history. Then Jewish exegetes had the same objection as their 
Christian colleagues: it is unacceptable that the righteous Samuel was 
resuscitated by unlawful necromancy. Some of them try to solve the prob- 
lem in the way Pseudo-Philo and the Christian writers of group II did, 
but others have a more rationalistic explanation which, in a later period, 
Christian exegetes also suggest: the situation was dominated by Saul's 
confused state of mind, so it was not difficult for the witch to give him 
the illusion that Samuel appeared. This interpretation is not in the spirit 
of Old Testament times, nor in that of Late Antiquity. It is an example 
of the rationalistic kind of exegesis that, in my opinion, strains the inten- 
tion of the Scriptural writers even to a higher degree than the harmonizing 
exegesis of Patristic and Rabbinical literature. 

Thus, we have seen that, though mainly the Rabbinic and Christian 
exegeses of I Sam.289? differ, there are many similarities in interpretation. 
As it appears from what "Pionius" said, the Rabbinic exegesis at least 
must have been known to some Christian writers. But apparently Rabbin- 
ic and Christian exegetes did not influence each other very much on this 


91 Cf. the quoted article in the Enc. Jud. VI, 118. 
9? More could be said about the exegesis of I Sam. 28 in this period; I had to make 
a choice. 
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subject. Since they share, however, most of the basic principles of inter- 
pretation regarding the Scriptures, Patristic and Rabbinic exegesis are 
far more congenial to each other than to the rationalistic exegesis of 
later times. 


Amsterdam, Blasiusstraat 491! K. A. D. SHELIK 


A TEXTUAL PROBLEM IN GREGORY OF NYSSA, APOLOGIA 
IN HEXAEMERON, CH. 69 


In ch. 69 (numerotation of the critical edition by G. H. Forbes, Burntisland, 1855) 
of his Apologia in Hexaemeron Gregory explains how through an inner force, laid down 
by God in nature, the heavenly bodies took their own places. This holds, he says, of the 
milky way and the zodiac and, within the latter, of the shape of every &ocpov, i.e. every 
constellation in the zodiac. And then, speaking of the individual stars in the con- 
stellations (also called áotpo), he continues: (Goce) kai &v v üotpo nó, un kacà 
1Óó abtóuatov E£kaocov tàv £v t ox'iuatt keutévov Goctpov t| oós 1| às vr)v 9éciw 
Exe, &AX' icougpüg f) quotkOc £ykeuiévrn abt ióvotnc üri]yaygv &ket pévewv &v 
àpuetaSéco tfj rayvótntt, tij tfi iotag qoognoc óvováper kaxà cr|v xo6 IIerowkócog 
coqgíav nepikpacobpevov (ed. Forbes, p. 84 — Migne, PG 44,117A). 

There must be something wrong in this text between àAX^ and &rjyayev, because in 
an infinitive construction a verbum finitum can not but turn up in a subordinate clause. 
But there is no conjunction or relative here. Moreover the words &kei pévgtv &v à.c.m. 
are senseless without a previous indication of the place where they remain. And, in 
addition, the adverb icopepóc, which means "equally divided" or *of equal length", 
does not fit in here. 

These problems are solved if one considers icopepágc as a mistaken writing of 
£i; Ó népog — "into which part" or "into which place", viz. of the constellation. Thanks 
to the iotacisme the two sound almost the same. Gregory states, then, that every star of 
a constellation did not get its place fortuitously, but a£ the place into which it has been 
led by its innate character, here it remains in invariable stability, mastered by the force 
of its own nature in accordance with the wisdom of the Creator. 


2312 GD Leiden, Haarlemmerstraat 106 J. C. M. van Winden 
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ÜBER DAS GLEICHNIS VOM UNGERECHTEN HAUSHALTER 
(LUCAS 16, 1-13) 


VON 


R. MERKELBACH 


Wie ich glaube, missverstehen die Übersetzer und Kommentatoren in 
diesem Gleichnis zwei Sátze. Ich skizziere zunáchst die traditionelle 
Interpretation und stelle dem dann meinen Erklárungsvorschlag entgegen. 

Der Herr des ungerechten Haushalters hat erfahren, dass der Haushalter 
verschwenderisch gewirtschaftet hat; er fordert von ihm Rechenschaft 
und kündigt ihm an, dass er ihn absetzen wird. Der Haushalter fürchtet, 
nach der Entlassung ganz ohne Hilfe dazustehen; so lásst er noch vor der 
Rechnungslegung die Schuldner kommen, denen er selbst im Namen des 
Herrn etwas geliehen hat. Er ándert die Schuldvertráge zu Gunsten der 
Schuldner ab; denn er rechnet: Die Schuldner werden dafür dankbar sein 
und mir spáter Gegenleistungen erweisen; wenn der Herr mich entlassen 
wird, werden die Schuldner mich bei sich aufnehmen. 

Nach dieser Erzáhlung fáhrt Jesus fort (16, 8-9 mit der gángigen Inter- 
punktion): 

(8) kai &ri]veoev Ó kbpiog 1óv oikovópov tf|[c àóuiac, ótt opovípog 
&noí(nosgv: ótt ot vuioi to aiGvog tobtou Qpoviiótepot Ozx£p tobc viobc 
toU ootóg gig trjv ygvgàv tr|v éautGv giow. (9) kai &yo ópiv A£yo, 
éautoig rowjoate QíAoug ék 100 papiovà vfjc àóutac, tva óvav éxAími) 
ó£Sovtai bpt&c eic tàc aieovtouc okr]vác. 

Man versteht diese Sátze allgemein als Aussagesátze in affirmativem 
Sinn; als Beispiel sei die Vulgata angeführt: 

(8) et laudavit dominus vilicum iniquitatis, quia prudenter fecisset, quia 
filii huius saeculi prudentiores filiis lucis in generatione sua sunt. (9) et ego 
vobis dico: Facite vobis amicos de mamona iniquitatis, ut cum defeceritis, 
recipiant vos in aeterna tabernacula. 

Diese Interpretation scheint mir verfehlt. Soll Jesus wirklich gesagt 
haben, dass der Herr den Haushalter lobte in einer Situation, in welcher 
man eigentlich einen cholerischen Wutausbruch erwarten würde? Soll er 
zugegeben haben, dass die Sóhne dieser Welt ,,in ihrer Generation" (dies 
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ist der Sinn der Worte eig t')jv yeveàv tr)v &avtóv, vgl. Genesis 6, 9 
Noe ü&vOponoc óíkatoc, téAeioc Ov £v tfj yeveà abto0) klüger sind als 
die Sóhne des Lichtes? In Wahrheit sind doch die ,,Sóhne des Lichts" 
auch ,in ihrer Generation" die Klügeren. Ganz undenkbar ist schliesslich, 
dass Jesus den Jüngern im Ernst rát, sich Freunde aus dem Mammon der 
Ungerechtigkeit zu machen (und eine solche Ansicht wird natürlich auch 
von keinem Erklárer vertreten). Jesus fáhrt ja fort: 

(10) ó miotóg év £XAayíoto kai £v noAAQ miotOg £otiw, kai Ó £v 
£Aayioto dóoc xai £v noAAQ üGOtkóg £o ... (13) ... ob óóvaoc0e 0gà 
OOUA£O&£lQV Kai papovi. 

Jesus hat also sicher nicht gemeint, dass seine Jünger sich Freunde aus 
dem Mammon der Ungerechtigkeit machen sollen; und man kann auch 
nicht annehmen, dass Lucas in grobem Missverstehen der christlichen 
Lehre diesen Satz interpoliert habe. Die Lósung der Schwierigkeit ist auf 
anderem Weg zu finden: Der Satz ist nicht affirmativ gemeint, sondern 
eine Frage (oder auch ein indignierter Àusruf); der Leser woll denken: 
,,Aber das ist ja ganz undenkbar". Im mündlichen Vortrag muss durch die 
Intonation sofort kenntlich geworden sein, dass in Wirklichkeit eine 
negative Aussage gemeint ist. Auch der vorangehende Satz ist in diesem 
Sinn gemeint. Es sind also Fragezeichen zu setzen: 

(8) kai &r]veoev ó kbptog 1óv oikovópov cfjc áó:tac Ótt opovipog 
&roí(rogv, óu oi vtoi toO aiGvoc tobtou gpovipótepor órx£p tobc viobc 
toO qotóg eig t']v ygevgàv tf']v £avtOv &iciv; (9) kai £yo bpiv Aéyor 
,&uutoio rotwujoate qí(X.ouc £x toO papovà vfjc à6ttac, tva óxav &kxAGm 
ó£Govtat bjtüg £i tüc aioviouc oknvác" ; 

Der Sinn ist also (ich schreibe die Worte der Vulgata um): 

(8) laudavitne dominus vilicum iniquitatis, quia prudenter fecisset, quia 
filii huius saeculi prudentiores filiis lucis in generatione sua sunt? (9) Num 
ego vobis dico: ,,Facite vobis amicos de mamona iniquitatis, ut cum defece- 
ritis, recipiant vos in aeterna tabernacula*? 

Wenn man im griechischen Text statt der Punkte Fragezeichen setzt, so 
bedeutet dies natürlich keine Anderung der Überlieferung, da die alten 
Handschriften in der Regel keine Interpunktion haben, sodass es in dieser 
Hinsicht keine Überlieferung gibt. Aber die hier vorgeschlagene Inter- 
pretation ist ebensogut móglich, wenn man die übliche Interpunktion 
beibehàlt; man muss dann eben die beiden Sátze als indignierte Ausrufe 
verstehen. 


Koóln (Lindenthal), Albertus Magnus Platz R. MERKELBACH 
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REVIEWS 


Vetus Latina. Die Reste der altlateinischen Bibel nach Petrus Sabatier 
neu gesammelt und herausgegeben von der Erzabtei Beuron, vol. 25, 
Epistulae ad Thessalonicenses, Timotheum, Titum, Philemonem, Hebraeos, 
hsgg. von Herman Josef Frede, fasc. 1-5, Freiburg, 1975-1978, 400 p. 
Preis DM 40.— pro Lieferung (for subscribers DM 34.—). 


Le cinquiéme fascicule se termine au beau milieu de la Premiére Lettre 
à Timothée, 1, 5. Grace aux labeurs du méme H. J. Frede nous avons déjà 
vu paraitre de 1962 à 1964 l' Epistula ad Ephesios, puis de 1966 à 1971 les 
Epistulae ad Philippenses et ad Colossenses, le tout constituant les volumes 
24[1 et 24/2 de la Vetus Latina. Aprés cela il y a eu une longue interrup- 
tion. C'est que l'auteur était en train d'enrichir la série « Vetus Latina. 
Aus der Geschichte der lateinischen Bibel» de deux volumes importants 
(7 et 8) sur un nouveau texte du corps paulinien avec commentaire, remon- 
tant à la fin du IV? siécle, ou au début du V*. Cet inédit est conservé à 
Budapest comme le codex Clmae 1 du Musée national hongrois. Le 
volume 8 en donne une édition critique (1971). Quatre ans plus tard, en 
1975, H. J. Frede a commencé l'édition du volume 25 de la Vetus Latina. 
Les fascicules 1 et 2, et le début du fascicule 3 renferment l'Introduction. 

Le lecteur qui prend la peine de comparer cette Introduction avec celles 
de 24/1 (1962) et de 24/2 (1966 et 1969) fera d'intéressantes constatations. 

Tout d'abord, la liste des manuscrits est maintenant précédée d'un trés 
utile tableau qui les donne dans l'ordre alphabétique des bibliothéques de 
conservation. 

Ensuite, cette liste est devenue progressivement plus précise. Ainsi le 
manuscrit U de la liste de Wordsworth-White (British M.Add.11852) est 
devenu depuis 1966 le manuscrit o" afin d'indiquer qu'il représente avec 
six autres témoins le texte local (c) de la région du Lac de Constance 
(Saint-Gall). 
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Puis la liste des manuscrits s'est constamment enrichie. Celle qui 
précéde la Premiére Lettre aux Thessaloniciens renferme trente manus- 
crits de plus que celle qui en 1962 précédait la Lettre aux Ephésiens. Par- 
tiellement cette différence tient au fait que tous ces documents ne renfer- 
ment pas tout le corps paulinien. Mais elle s'explique surtout par le 
continuel enrichissement de la documentation des infatigables travailleurs 
de la Vetus Latina. Ainsi c'est dans la liste de 1975 que le lecteur a le 
plaisir de pouvoir lire pour la premiére fois une notice sur le « manuscrit 
89», le Codex Budapestiensis dont j'ai parlé plus haut. — Ceci pour les 
manuscrits. 

Une deuxiéme innovation est constituée par les longs et intéressants 
excursus sur les Prologues aux Lettres pauliniennes (p. 98-119) et sur les 
Sommaires les concernant (p. 120-131), et notamment sur l'intérét qu'ils 
peuvent avoir pour le groupement des manuscrits. 

Troisiéme innovation: à partir de la Premiére Lettre aux Thessaloni- 
ciens les éditeurs de la Vetus Latina font aussi état de la version gothique 
de la Bible. 

Du chapitre sur les citations patristiques (p. 131-142) je retiens d'abord 
les observations que H. J. Frede formule sur le texte des Lettres de saint 
Paul dans le volume 81,3 du CSEL (commentaire de l'« Ambrosiaster », à 
partir de celui de la Lettre aux Galates). Il explique, en ce qui concerne le 
texte latin de ces Lettres, qu'il faut consulter les pages 110 à 178 de 
l'édition provisoire qu'en donne H.J. Vogels dans son «Das Corpus 
Paulinum des Ambrosiaster », Bonn, 1957. 

Le méme chapitre fait bien ressortir les difficultés qu'on éprouve si 
souvent devant les anciennes références bibliques: s'agit-il de véritables 
citations ou d'allusions? quels sont les mots qui viennent de la Bible et 
quels sont ceux qui les introduisent, les lient ensemble ou les commentent 
briévement? l'auteur cite-t-il de mémoire ou en se servant d'un texte? Pour 
ma part j'ai été trés sensible à ce cri de coeur. Dans les Confessions de saint 
Augustin les citations présentées explicitement comme telles sont extré- 
mement rares. Je pense par exemple à VI, 1 oü l'auteur s'adresse au Christ 
en disant...ut diceres filio uiduae: Iuuenis, tibi dico, surge; ou à VII, 14 oü 
il écrit...elati non audiunt dicentem: Discite a me quoniam mitis sum et 
humilis corde. Mises ensemble, ces citations explicites ne couvriraient 
méme pas deux pages de l'édition de M.Skutella. Mais cela n'empéche 
pas qu'il y ait dans les Confessions quelques milliers de réminiscences 
bibliques, en partie seulement des citations précises, mais alors souvent 
avec de petites modifications pour les adapter au débit de l'auteur. Ainsi 
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le magnus est dominus du Psaume 144,3 devient dans le propos priant des 
Confessions: Magnus es, domine... Rien d'étonnant donc à se trouver dans 
l'impossibilité de reconnaitre toutes les «citations » de la Bible dans cette 
cuvre unique. Curieux de savoir quelles références aux Confessions 
seraient signalées par H. J. Frede dans son apparat des deux Lettres aux 
Thessaloniciens et du début de la Premiére à Timothée, j'ai comparé mes 
propres données avec celles de la Vetus Latina. J'avais réuni treize de ces 
«citations». Or c'est avec admiration que j'ai constaté que Frede en 
signale douze. La treiziéme se trouve dans IX, 28: ista inanitas plenitu- 
dine bonitatis tuae coeperat in eius (sc. Monnicae) corde non esse. 
Cette phrase fait penser à 2 Thess 1,11:...deus impleat omnem uolunta- 
tem bonitatis. Mais il faut bien avouer qu'ici la référence, si référence 
il y a, est extrémement allusive. Il reste que cela serait assez normal dans 
les Confessions. 


Paris, 159, rue de Javel, 75015 L. M. J. VERHEUEN 


Epistola di Barnaba. Introduzione, testo critico, traduzione, commento, 
glossario e indici a cura di Francesco Scorza Barcellona (Corona Patrum). 
Torino, Società Editrice Internazionale, 1975. 206 p. Lire 8000. 


Quelques ans apres l'édition commentée de l'Épitre de Barnabé par 
A.R. Kraft (Sources Chrétiennes, 172, Paris 1971; Introduction de 
P.Prigent) une nouvelle édition de cet ouvrage vient de paraitre de la 
main de M.Scorza Barcellona. Dans une Introduction bien ordonnée 
l'auteur traite les questions les plus importantes qui ont rapport à cet 
écrit des premiers temps du christianisme. En ce qui concerne la forme 
il rejoint l'opinion de Windisch, de Prigent e.a. selon lesquels il faut 
considérer l'Épitre de Barnabé comme un traité sous forme de lettre. Il 
croit cependant que c'est une catégorie bien déterminée de personnes à 
laquelle l'auteur anonyme avait dirigé son traité. 

L'auteur ne s'explique pas sur les principes qui l'ont guidé dans la con- 
stitution du texte. L'apparat critique ne contient que les variantes les plus 
importantes et l'auteur se contente de remarquer (p. 76) qu'il a tenu 
compte des collations faites par les éditeurs antérieurs. En comparant le 
texte de M.Scorza Barcellona avec celui de M. Kraft on arrive à la con- 
clusion que là oü les deux textes montrent des différences dans la nouvelle 
édition on a plusieurs fois préféré le Sinaiticus (codex bien connu du 4* 
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siecle) à H (Codex Hierosolymitanus Patriarch. Gr. 54, 11? siécle) ou à G 
(concordance d'une série de mss. assez tardifs). Cependant l'éditeur fait 
parfois un autre choix. Dans 9, 2, par exemple, on ne trouve pas dans S et 
H kai ráAiv 1o rveOpa koptou npoqontebet, mais il se trouve dans G et L 
(la version latine ancienne, 2? siécle). De méme que Von Gebhardt, 
M.Scorza Barcellona a accepté cette derniére lecon, mais on peut supposer 
qu'ici aura valu surtout le fait que cette phrase se trouve aussi dans le 
Papyrus PSI 757 (du 38/4? s.). La raison pour laquelle la lecon de S a été 
rejetée n'est pas toujours claire; par exemple quand dans 13,2 — oü 
d'ailleurs l'apparat critique ne fournit pas de renseignements - S et 
H (suivis par Kraft) donnent la lecgon: xai ónxgpéGet Aaóg Aao0 (cf. 
Gen. 25, 23), M.Scorza Barcellona s'en tient ici à G, qui donne la 
citation conformément au texte des LXX: kai Aaóg Aao0 ongpéGet. 
Il faut relever quelques cas de ponctuation. Dans 8,5 M.Scorza Bar- 
cellona fait une proposition indépendante d'une phrase introduite par 
ótt qui se trouve au milieu de deux propositions interrogatives commen- 
cant par ói1axí(: "Oxv 68 1ó £ptov &ni 10 &£0Xov; "Oct xz. («Perché la lana 
sul legno? Perché ...). Bien que Kraft traduise par une proposition inter- 
rogative («Et la laine sur le bois»? cf. L. quare ergo et lana) il présente 
une subordonnée: "Oct 68 1ó Éptov &ni 10 G0Xov, Óti Kk1À. Il se demande 
s'il ne faut pas lire 61aí (cf. la conjecture x( de Holsten et de Hilgenfeld ; 
il n'est pas exclu qu'il s'agisse d'une haplologie de ót1 tí, qui est courant 
dans le sens de « pourquoi? »), mais dans sa constitution du texte il semble 
partir plutót d'une phrase elliptique (ellipse d'un verbe comme ónAoi): 
« Que la laine est sur la croix (signifie) que le régne de Jésus est sur le bois ». 

Une autre différence de ponctuation se trouve dans 6, 9 Tí ó& Aéye 
f) yvGcic, uá9exve (« Apprendete cosa dice la conoscenza»), oü Von 
Gebhardt, Kraft et d'autres lisent Tí 6& A&yet 1) yvOcic; Má9ese. La cor- 
rection de M. Scorza Barcellona semble bien s'imposer étant donné que 
dans ce passage il n'est pas question d'une introduction d'une citation 
biblique comme dans les propositions interrogatives avec tí qui précédent. 

La traduction a été faite avec beaucoup de soin. Dans 12, 4 6v óóGovot 
ünoAoAsKkévai £v onpe(o est traduit par: «che essi crederanno morto 
sulla croce » (de m&me Kraft: « qu'on croirait mort sur le signe»). Mieux 
vaudrait: « che essi crederanno aver ucciso sulla croce ». 

Dans un Appendice l'auteur discute quelques études récentes qui ont 
paru entre l'achévement du manuscrit et l'impression. Il rejette la thése 
de M. Robillard qui se prononce pour une rédaction successive de la lettre 
par trois auteurs différents. Comme on le sait, de pareilles théses circu- 


186 REVIEWS 


laient déjà au siécle passé. M. Scorza Barcellona reléve encore une fois 
l'unité du vocabulaire, du style et des expressions formulaires, qui est 
caractéristique de l'ouvrage. Les conceptions théologiques divergentes 
s'expliquent mieux comme des reflets de traditions théologiques différentes 
dans les sources dont l'auteur a fait usage. C'est d'ailleurs un mérite du 
commentaire assez succinct que les idées et les conceptions apparentées 
ont été mises en lumiére de sorte qu'elles soulignent l'unité de l'ouvrage. 


Nijmegen, Postweg 152 G.J. M. BARTELINK 


A. Hilhorst, Sémitismes et latinismes dans le Pasteur d' Hermas (Graeci- 
tas Christianorum Primaeva V), Nimégue, Dekker en Van de Vegt, 1976. 
XXIV, 208 p. Fl. 75. 


L'étude de M.Hilhorst porte sur les particularités de la langue du 
Pasteur d'Hermas, qui donnent l'impression de remonter soit à l'hébreu 
et à l'araméen (les sémitismes) soit au latin (les latinismes). Bien que 
certains de ces phénoménes aient déjà fait l'objet de recherches, une 
étude d'ensemble sur le probléme de savoir quels éléments linguistiques il 
faut considérer comme des sémitismes ou des latinismes et en outre com- 
ment il faut expliquer leur présence dans le Pasteur manquait encore. 

L'auteur a fait un emploi critique des éditions existantes. En ce qui 
concerne les deux éditions les plus récentes il se prononce en ces termes 
p. 18): « Whittaker l'emporte ... sur Joly tant pour l'apparat critique que 
pour le texte.» En effet, Joly a tort de préférer à plusieurs reprises une 
variante tardive ou plus littéraire. M. Hilhorst fait des remarques fonda- 
mentales sur l'unité de l'ouvrage et rejette à bon droit la théorie de S. Giet 
qui admet que le Pasteur a été écrit par trois auteurs différents. Avec des 
arguments convaincants il combat aussi la méthode de W. Coleborne qui 
veut distinguer entre six auteurs différents. À ces hypothéses M. Hilhorst 
oppose les résultats de ses propres recherches qui montrent que dans le 
style d'Hermas il y a un bon nombre de constantes remarquables. Il s'agit 
de phénoménes qui sont singuliérement fréquents dans le Pasteur par 
comparaison avec le Nouveau Testament et qui se présentent tout de 
méme dans les trois parties que distingue Giet. C'est ainsi que M. Hilhorst 
arrive à la conclusion que le Pasteur peut étre considéré comme un écrit 
qui offre la langue d'un seul auteur. 

L'auteur part d'une méthode rigoureuse et systématique (voir p. 52-53). 
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Aprés avoir établi un premier inventaire de toutes les particularités 
linguistiques du Pasteur qui semblaient s'écarter des normes du grec de 
l'époque (les sémitismes et latinismes possibles) il a entrepris une compa- 
raison avec un certain nombre d'autres textes grecs, classiques et post- 
classiques. L'étude de certains textes a servi à mieux connaitre le grec 
courant à l'époque oü le Pasteur a été ecrit (pour pouvoir éliminer les 
prétendus sémitismes et latinismes). Ce travail était nécessaire puisqu'on 
connait trop peu le grec post-classique. D'autre part M. Hilhorst a étudié 
le grec de la Septante, du Nouveau Testament et des apocryphes paléo- et 
néotestamentaires jusqu'à la fin du II? siécle environ pour vérifier dans 
quelle mesure les phénoménes qui se présentent chez Hermas étaient d'un 
usage courant en grec biblique. 

La limitation de ce groupe d'écrits apocryphes pose certains problémes, 
puisqu'il s'agit d'écrits anonymes, souvent adaptés, de sorte qu'il faut se 
contenter de datations approximatives. Ici encore l'auteur s'est laissé 
guider par une grande prudence. Peut-étre les Actes de Jean pourraient 
étre ajoutés à la liste, dont on date généralement la version originale au 
deuxieme siécle (voir J. Quasten, Patrology I, p. 135-136; J.Michl, dans 
Lex. f. Theol. u. Kirche I?, 751 s.v. Apostelgeschichten). 

La partie principale de l'étude consiste dans une étude systématique et 
critique d'une série de phénoménes, qui pourraient étre des sémitismes ou 
des latinismes. Ici il faut louer l'auteur pour avoir cherché avec acharne- 
ment à trouver des paralléles et non moins pour avoir jugé de la valeur de 
ces données avec beaucoup de circonspection. La question est tranchée 
maintenant. Dans les matériaux linguistiques on ne trouve pas de preuve 
qu'Hermas connaissait l'hébreu, l'araméen ou le latin (Voir p. 185: «Ses 
sémitismes sont des éléments traditionnels du grec biblique, ses latinismes 
sont des emprunts déjà intégrés dans le grec de son temps »). Si pour les 
sémitismes ce jugement correspond à la communis opinio d'aujourd' hui, la 
conception qu'Hermas était bilingue et connaissait le latin est néanmoins 
assez généralement répandue. Il apparait maintenant que cette concep- 
tion n'est pas suffisamment fondée. 

Permettons-nous une petite remarque. Dans quelques cas Blass- 
Debrunner, dans leur Grammatik des neutestamentlichen Griechisch, se 
sont exprimés sur les prétendus latinismes dans le grec avec plus de réserve 
qu'il n'apparait dans la maniére dont M.Hilhorst rend leur jugement. 
Qu'on compare Bl.-Debr. $131 («àpketóv und íkavóv scheinen dem 
lateinischen satis nachgebildet zu sein ») et Hilhorst p. 123 («l'expression 
tó üàpkectóv Tf|c xpogf|c se modele, selon Blass-Debrunner, sur satis cibi »). 
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De méme les remarques de Blass-Debrunner sur l'acc. c. inf. (8 406: «in 
der aus dem lateinischen bekannten Weise »; il s'agit du cas spécial d'un 
groupe d'inscriptions traduites du latin) ne correspondent pas tout à fait à 
ce qui est dit à la page 124 par M. Hilhorst: «Chez Blass-Debrunner ce 
phénoméne est rangé parmi les latinismes ». 

On peut conclure que l'étude de M.Hilhorst constitue vraiment un mo- 
déle dans son genre. Tant la méthode systématique que la précision scien- 
tifique avec laquelle ses recherches ont été menées font que sa thése est un 
instrument de travail indispensable pour tous ceux qui s'interessent à la 
langue du Pasteur d'Hermas. 


Nijmegen, Postweg 152 G. J. M. BARTELINK 


Henning Paulsen, Studien zur Theologie des Ignatius von Antiochien 
(Forschungen zur Kirchen- und Dogmengeschichte, 29). Góttingen, 
Vandenhoeck & Ruprecht, 1978, 226 S. 


Das Buch von H. Paulsen besteht aus drei Abschnitten. Unter ,,Prole- 
gomena zur Theologie des Ignatius von Antiochen* untersucht Verf. die 
Geschichte und Methodologie ignatianischer Forschung (u.a. F. C. Bauer, 
E.von der Goltz, Th.Zahn [und R.Weijenborg] H.Schlier, H.-W. 
Bartsch), und die Rolle, die die Überlieferung bei Ignatius spielt. Im Ab- 
schnitt ,, Aspekte der Theologie des Ign. von Ant." geht P. auf die 
Eschatologie, die Paránese (mit einem Exkurs zu "Ovoya, Ign., Eph. 1,1), 
und auf die Beziehung zwischen dem Mártyrer und den Gemeinden ein. 
Im weitaus umfangreichsten Teil, ,,Struktur der Theologie des Ign. von 
Ant.", kommen zur Sprache: ,,Theologia via negationis", die Pneuma- 
tologie, ,,Erlósung und Gegenwart des Heils — zur Struktur der Theologie 
des Ign. von Ant." (mit Ausführungen über Erlósung und Gegenwart des 
Heils, über den Begriff "Evoo6ic, über Ekklesiologie und Eucharistie, und 
über religions- und traditionsgeschichtliche Erwágungen), und Christolo- 
gie. Betrachtet man das über dreissig Seiten záhlende Literaturverzeichnis, 
dann kann man die Leistung des Verf. nur bewundern; nach den Fuss- 
noten zu urteilen hat P. die meisten Titel auch gelesen, denn er zitiert 
ausgiebig aus ihnen. (Im Literaturverzeichnis fehlt übrigens das auf S. 89, 
Anm.66, als ,,Überlieferung und Auslegung" zitierte Buch des Verf. 
selbst; es handelt sich um H. Paulsen, Überlieferung und Auslegung im 
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Rómer 8, Wissensch. Monogr. zum A.u.N. Test. 43, Neukirchen - 
Vluyn 1974.) 

Der interessierte Leser wird es aber bedauern, dass P. ihm, etwa in 
einem Vorwort oder in einem abschliessenden Kapitel, nicht eine kurze 
Erláuterung gibt über Art und Weise wie er sein Buch gelesen haben 
móchte. Denn Verf. liefert weit mehr als etwa eine Sammlung Studien zu 
Ignatios oder eine Analyse einzelner Aspekte dessen Theologie; er ver- 
sucht námlich stándig den inneren Zusammenhang der Begriffe aufzu- 
decken und auch sich zur Mitte der Theologie durchzuringen. Allerdings 
erschwert er mit den überaus zahlreichen Fussnoten, mit deren Zitaten 
und bes., an den korrespondierenden Stellen nicht wieder aufgenommenen 
Querverweisen, eine konzentrierte Lektüre, zumal ausser einem Textre- 
gister (in Auswahl), jeder Index fehlt. Hinderlich ist natürlich auch, dass 
manchmal die Ziffern der Paragraphen weggefallen sind: wo beginnt in 
Abschnitt 1.2. 1 (S. 30) eigentlich a, oder in 2.2 (S. 78) die Nr.2, oder in 
3.3. 4(S. 158) die Nr. 1? 

Es ist der grosse Verdienst des Verf. die einzelnen Topoi der Theologie 
des Ignatios in den religions- und traditionsgeschichtlichen Rahmen ein- 
geordnet zu haben. Charakteristisch für Ignatios erscheint dann die 
Spannung zwischen eigenem Martyrium und der Ausrichtung an den 
Gemeinden (siehe etwa S. 106f.; 132; 157f.; 185). Bei der Herausstellung 
dieses fundamentalen Aspektes weist Verf. wiederholt auf das Problem 
der Zukunft und auf das Verháltnis zwischen Zeit und Raum. Das 
Dilemma lásst sich vielleicht auch so formulieren: Welche Bedeutung hat 
für den (gewóhnlichen) Christ in der Gemeinde die (irdische) Zeit, deren 
Ende und Erfüllung dem Miártyrer, also Ignatios selbst, unmittelbar be- 
vorsteht und von ihm heiss ersehnt wird? Für den Mártyrer geht die Zeit 
in den (himmlischen) Raum über. 

Verf. zieht bei seinen Untersuchungen vielfach Paralleltexte heran, 
namentlich aus dem Neuen Testament und den Apostolischen Vátern, aus 
der apokryphen Literatur und aus den Nag Hammadi Codices, aus dem 
Corpus hermeticum und aus Papyri. Im Zusammenhang mit der, für 
Ignatios charakteristischen Bedeutung von (émi)tvyxyóvgw sagt P. auf 
S. 71, Anm. 69, dass die ,,religióse Fárbung des Begriffs (...) zuweilen auch 
deutlich (wird), wenn tvyxyóve mit einem personalen Objekt konstruiert 
wird", und als Beleg weist er dann auf Corp. herm. XIII, 10 (Nock- 
Festugiére II, 204, 21 ff.); dort ist aber zu lesen: óotig oov £tvye (...) tfjg 
Katà Ogóv yegvécgoG. — Auf $S.159, Anm.6, weist Verf. für die Nachge- 
schichte der Od. Sal. 34 auf den, bes. im ,,Liber graduum" charakteristi- 
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schen Gebrauch von Kol.3, 1f. Siehe dazu den Index auf $.1156 in 
M. Kmosko, Liber Graduum, Patr.syr. II, 3, Paris 1926. Zur Antithetik 
von Himmlischem und lrdischem sind allerdings die Homilien des 
Ps.-Makarios, obwohl deren Indizes die Stelle Kol. 3, 1 f. nicht enthalten, 
ergiebiger. Die ,,Topik* ist aber unverkennbar vorhanden, siehe etwa 
Ps.-Makarios, Hom.24, 1: ó kxóopog yàp oó6tog t0 kóopno tà dvo 
£vavitobUrat kai ó aiov obtog tQ dvo aióvi dviikewat (H. Dórries — 
E. Kostermann (T) - M.Kroeger, Die 50 Geistlichen Homilien des 
Makarios, Patr. Texte u. Studien 4, Berlin 1964, S. 197, 7 f.; vgl. bes. noch 
darin S.100, Anm. 87; und H. Berthold, Makarios|Symeon. Reden und 
Briefe. Die Sammlung I des Vaticanus Graecus 694 (B), GCS, Berlin 
1973, z.B. I, S. 209, 25; 253, 27f.; IL, S.97, 18f.). Demgegenüber làsst sich 
aber auch feststellen, dass das ,,Reprásentationsdenken" (Paulsen, S. 165) 
ebenfalls bei Ps.-Makarios vorhanden ist; in Hom. 53, 15 heisst es: ó yàp 
Kócpog obtoc toO GXn91voO kai aieovíou gikov tvyyàvgi (G. L. Marriott, 
Macarii Anecdota, Harv. Theol. Stud. 5, Cambridge 1918, S. 35). 

Eine sehr schwierige Stelle bei Ignatios ist Smyrn. 11, 2 mit 1ó iotov 
oopnacetov oder oopátiov, worüber P. auf S. 1471f. handelt. Verf. ver- 
wirft die Lesung oopóátiov (— ,,armer Leib") und tritt ein für oopateiov 
(— ,,Kollegium, Korporation, corporate body*, dabei sich auf Harnacks 
Ausführungen zu POxy.I, V, p.8f., Z.4ff. recto, stützend, in welchem 
Papyrustext der folgende Satz vorkommt (siehe übrigens auch Lampe, 
A Patr. Gr. Lex., s.v. oogatetov): (...) 1ó yàp rpoqontikóv zvgUpa. 1Ó 
oopnateióv &otiw tfjg rpoontkfjg vxà$gog (...). Auf Grund der beiden 
Texte, Ign., Smyrn. 11, 2, und POxy., stellt P., der zugibt, dass der Text 
aus POxy. ,selbst nicht unerhebliche Interpretationsprobleme enthàlt" 
(S. 149): ,, Wie die Einzelgemeinde der ka90oAixT1] £xkA1oía entspricht und 
mit jener verbunden ist, so hat das oópa Xpiotob £v ékkAnoig. seine 
Entsprechung im oopaceiov, das damit zur Konkretion des umfassenden 
oópga wird" (S. 150). Mir scheint die Sache aber nicht so leicht geklárt zu 
sein. Einerseits ist die Bedeutung von oopateiov — ,corporate body* von 
viel jüngerem Datum; du Cange und Liddell-Scott geben (nur juridische) 
Belege ab Justinianos; andererseits müsste vielleicht mit der aus Papyri 
bekannten Variante oopátevov/oopnátiov Rechnung getragen werden. 

Wer sich für gute Darstellungen der áltesten Literatur interessiert, wird 
froh sein, dass M. Dibelius' Geschichte der urchristlichen Literatur aus 
1926 nun wieder greifbar ist in der Serie Theol. Bücherei, N.T., 58, 
München 1975; F. Hahn besorgte diesen neuen Druck. Und Ph. Vielhauer 
hat in seiner Geschichte der urchristlichen Literatur, Berlin-New York 
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1975, auf S. 540ff. den Briefen des Ignatios von Antiocheia einen Ab- 
schnitt gewidmet. 


6522 BA Nijmegen, Berg en Dalseweg 39 A. DAVIDS 


K. Koschorke. Die Polemik der Gnostiker gegen das kirchliche Christen- 
tum (Nag Hammadi Studies XIT) Leiden, Brill, 1978. Pp. xiv 4- 274. 
Pr. Fl. 124. 


This book is an updated version of a 1976 Heidelberg dissertation. It 
offers a careful and painstaking analysis of two extremely difficult writings 
found at Nag Hammadi in 1945. In a clear and elegant style, supported 
by a solid knowledge of church history, the author manages to locate the 
two books in their time and their milieu. 

The Apocalypse of Peter reflects the clash between Gnostic and ortho- 
dox Christianity in a third century congregation. The orthodox have their 
bishops and deacons and prevent the faithful from knowing the truth. 
The Gnostics, ministers of the Word", are slandered and rejected, but 
still are not separated from the church. They do not reject the doctrine 
of the church, but have superior insight; they will not deny that Jesus 
died on the cross (though this death has no meaning for their faith) but 
they do discern in Jesus a divine and transcendent mediator of revelation, 
who did not suffer. And so they offer a more adequate interpretation of 
the Christian traditions, which comes very near to the esoteric teaching 
of Origen. 

The author admits that the Apocalypse of Peter (which proclaims the 
second coming of the Son of Man) has relations with the Pseudo- 
Clementine writings, especially when it seems to polemicize against St. 
Paul. Koschorke could have been more specific by relating this writing to 
the Christian congregation of Antioch. There the Gospel of Peter ori- 
ginated, which, as Jürgen Denker has shown, was Jewish Christian and 
docetic, but not yet Gnostic. There, in the time of Tertullian, the Valen- 
tinian teacher Axionicus was active; perhaps he influenced the christol- 
ogical views expounded in this writing. We know that Peter and Paul 
quarreled in Àntioch and that Peter most probably won. Is the group 
responsible for the Apocalypse of Peter a ramification of the Kephas 
party in Antioch? 

The second writing, equally well interpreted by Koschorke, is the 
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Testimony of Truth. It contains a violent attack on martyrdom as an 
automatic way of salvation, rejects the old dispensation, contains a 
midrash on the serpent in Genesis (which reveals a solid knowledge of 
Jewish hermeneutics) and polemicizes against Gnostics like the Valen- 
tinians and the Simonians. Koschorke shows that this writing has much 
in common with the views of the Encratite Julius Cassianus and the later 
sect of the Archontics and would locate its author in third century 
Alexandria. This man, according to Korschorke, possibly still belonged 
to the church and proclaims a Gnosis which is just one step higher than 
Catholicism and differs only incrementally from it. 

This is difficult to believe, because the animosity against the creator 
of this world is so pronounced in this writing: *Of what sort is this God? 
First he envied Adam that he should eat from the tree of knowledge. And 
secondly he said, 'Adam, where are you'. So God does not have fore- 
knowledge, since he did not know this from the beginning." These are 
typical criticisms of Marcion (Iren. III. 23. 6: non invidens ei lignum vitae; 
Tert. adv. Marc. Il. 25: inclamat deus: Adam, ubi es, scilicet ignorans ubi 
esset ). It would therefore be wiser to attribute the Testimony of Truth to 
a Marcionite. We know from Ephrem's Prose Refutations that Marcion 
was much more Gnostic than Harnack thought. 

After these admirable and subtle analyses Koschorke discusses the 
structure of Gnostic polemics in general. Here too he shows a great and 
solid knowledge both of Gnostic and of patristic sources, but his con- 
clusions are controversial. He sees Gnosis as an alternative interpretation 
of Christian traditions. If there are Gnostic writings outside Christianity, 
they are only Gnostic because they are characterised by a certain attitude, 
namely a tendency to reject the world. This return to Harnack's position 
is debatable. There is no otherworldliness at all in the fifth treatise of the 
Jung Codex, but on the contrary we find there a solid affirmation of this, 
our world, as the best of all worlds. Here the author has been seduced by 
the thoroughly unhistorical view that the "Syro-Egyptian Gnosis" stems 
from the "Iranian Gnosis". 

Gnostic scholars should have known ever since 1896 that there existed 
an Apocryphon of John, which in its primitive form is not Christian. 
And it is by now an established fact that this pivotal and seminal text is 
at the basis of both Christian and Islamic Gnosis. The last mentioned 
view has been upheld recently by Heinz Halm, Kosmologie und Heilslehre 
der frühen Ismailiya, Wiesbaden, 1978. 

There are in Koschorke's book quite a few mistakes against the Greek 
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and Latin grammar and against Greek accentuation, which the experts 
on the Board of the series should have eliminated. The author is not very 
familiar with foreign literature: the relevant studies of Scholem, Orbe, 
Simonetti are not mentioned. The Gnostic texts published in Sources 
Chrétiennes are not quoted. Nag Hammadi Studies must not become the 
exclusive hunting ground of an in-crowd, drawing only on each other's 
research. 


Bilthoven, N. Houdringelaan 32 G. QuisPEL 


Origéne, Homélies sur Jérémie. Traduction par Pierre Husson (T) et 
Pierre Nautin. Édition, Introduction et Notes par Pierre Nautin. Tome I: 
Homélies I-XI. Tome II: Homélies XII-XX et Homélies latines (Sources 
Chrétiennes, 232 et 238). Paris, Les Éditions du Cerf, 1976-1977. 435, 
458 pp. 


Les présents volumes contiennent les seules homélies d'Origéne que 
nous avons en grec. M. Nautin a poursuivi le travail commencé par 
M.Husson, qui avait fait une premiére traduction d'une quinzaine 
d'homélies, mais qui fut empéché de l'achever par un décés prématuré. 

Dans son introduction extensive (175 pages) M. Nautin se concentre 
d'abord sur le texte, qu'il va publier, et ensuite sur l'auteur de ce texte, 
Origéne, et spécialement Origéne comme prédicateur. 

Les vingt homélies que nous avons en grec ne sont pas les seules, 
qu'Origéne a préchées sur Jérémie. Dans la Philocalie un titre parle de la 
trente-neuviéme homélie sur Jérémie. Et Jéróme a traduit quatorze 
homélies d'Origéne, dont douze font partie de celles conservées en grec. 
Des deux autres on trouve la traduction latine de Jéróme (avec traduction 
frangaise) dans le deuxiéme tome du présent ouvrage. L'auteur traite les 
problémes concernant l'histoire du texte d'une facon trés lucide. Dans 
les pages 64—98 il discute tous les passages dans lesquels il différe d'opinion 
avec Klostermann, l'éditeur du texte dans le Corpus de Berlin (G.C.S.) 
quant à la constitution du texte. Ces pages témoignent d'une grande 
subtilité. 

Dans le chapitre II intitulé «Origéne prédicateur» M. Nautin introduit 
le lecteur dans le domaine des homélies d'Origéne. On ne peut guére 
souhaiter un guide meilleur. 

Le texte grec, trés soigneusement imprimé, est accompagné, selon 
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l'habitude de cette série, d'une traduction frangaise. L'éditeur a essayé de 
faire entendre dans sa traduction l'éloquence spontanée d'Origéne. Pour 
un étranger il n'est pas possible de l'apprécier sous ce rapport. Mais il 
peut constater que la traduction est exacte et lucide, rendant compte des 
nombreuses citations et allusions bibliques. Cette premiére traduction 
compléte en une langue moderne est d'un grand prestige. 

Une petite observation: en Hom. X11,3 Origéne, parlant de l'Au-delà, 
dit que les bienheureux y seront rassemblés pour étre ensembles, tandisque 
les pécheurs auront comme chátiment supplémentaire de ne pas étre les 
uns avec les autres, et il poursuit: Oióó tivag £v và Dío toot bnép 
KoAóáosgogc BDovAopévoug vi]loo tví rapaóobvat kvÀ. M. Nautin traduit: 
«Je sais des rois de ce monde qui aiment à employer comme chátiment 
la déportation dans une ile» etc. Mais à mon avis la traduction de 
bnép KOAÀÓGcEOG n'est pas exacte. Origéne dit, que ces rois préférent la 
déportation (avec sa solitude) à un chátiment. L'explication de la con- 
struction du texte, que l'auteur donne (Vol. I p. 79), me semble étre exacte. 

A la fin du deuxiéme volume on trouve un index scripturaire et un 
index des mots grecs. La deuxiéme, preparée par Fernand Floéri, occupe 
soixante pages et fait l'impression d'étre complet; on ne trouve du moins 
aucun indication restrictive. Mais en parcourant le texte j'ai constaté des 
omissions considérables. Quelques exemples: àrokatóáotaoig (XIV, 18, 
20) et u0S3oc, opposé à Aóyoc (XX,2,16) ne sont pas dans l'index; l'adjectif 
á&wopattikóc (XV1,8,11-12) y est devenu à&topa ; abtoóikatoobvr figure 
aussi en XVIILI,8,16; àAr|9eia aussi en XIX,11,57; 9G aussi en XIX,11, 
58; pvot1]piov aussi en XIX,14,101; xp (ai&vtov) aussi en XIX 73 sqq. 

En XIX,14,6 sqq. Origéne discute le mot onjuepov («aujourd'hui c'est 
le siécle présent») et l'éditeur ajoute, dans une note, une référence à 
Philon, mais le lieu n'est pas mentionné dans l'index. 

Dans l'index on trouve quatre cas d'usage de obppoXov. Jérémie fait 
figure du Sauveur (1,6,27); Moise fait figure du peuple (V 8,41,42); le 
bois de Jérémie 11,19 est un symbole de la passion de Jésus (X,2,26). Mais 
en XIX,13,47 Origéne parle de Jésus qui se prépare à célébrer avec ses 
disciples la féte «dont nous célébrons le oópoAov », et ce lieu n'est pas 
dans l'index. 

J'ai mentionné ces omissions, non pas pour m'étendre sur la faiblesse 
de cette partie de l'ouvrage, mais pour attirer l'attention des lecteurs à 
l'importance des sujets traités par Origéne dans ces homélies. 


Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 
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Sancti Cypriani episcopi opera. Ad Quirinum. Ad Fortunatum edidit 
R. Weber. De Lapsis. De Ecclesiae Catholicae Unitate edidit M. Bévenot 
(Corpus Christianorum Series Latina IIT). Turnholti MCMLXXII. Pp. 
LX, 293. 


La parution du Corpus de Turnhout qui surprend par sa régularité a de 
quoi réjouir patristiciens et philologues. fls seront particuliérement heu- 
reux de saluer la nouvelle édition de Cyprien, qui vient remplacer le 
Hartel du Corpus de Vienne, ouvrage qui a rendu d'honorables services, 
mais qui s'avére dépassé devant les résultats d'un siécle de recherches. 
Le présent volume inaugure les nouveaux Opera omnia de Cyprien. 
L'introduction générale et la bibliographie, qui d'ailleurs est extrémement 
riche, sont de la main du Pére Bévenot, spécialiste reconnu des études 
cyprianiques. De sa compétente main aussi le texte du De Lapsis et du 
De Ecclesiae Catholicae Unitate, édité d'aprés les normes établies par 
l'auteur méme dans son étude importante 77e Tradition of Manuscripts. 
A Study in the Transmission of St. Cyprian's Treatises (Oxford 1961). On 
sait d'ailleurs que le traité De Ecclesiae Catholicae Unitate a été depuis 
longtemps l'objet d'études textuelles de la part du Pére Bévenot, speciale- 
ment pour ce qui est de la double rédaction, attribuable à Cyprien lui- 
méme, des chapitres 4 et 5 qui contiennent le passage sur le primatus de 
Pierre. Le nouveau texte n'a pas besoin de recommandations. On re- 
grettera peut-étre que les différences d'avec le texte de Hartel ne soient pas 
indiquées dans les notes de l'apparat critique. 

Dans le méme volume le Pére Weber, connu pour ses travaux sur la 
Bible latine, nous fournit le nouveau texte des deux recueils de citations 
bibliques, rédigés par Cyprien, et intitulés, d'aprés leurs destinataires, 
Ad Quirinum et Ad Fortunatum. La nouvelle édition est d'ailleurs l'abou- 
tissement d'une longue suite de recherches à laquelle s'associent les noms 
de Sanday, Turner, Mercati, Souter, tous morts à la táche; à l'aide des 
matériaux conservés l'auteur de la présente édition a pu préparer son 
texte (voir p. LIX-LX). Dans l'édition de Hartel la présentation des deux 
ouvrages de Cyprien est particuliérement déficiente; la base manuscrite 
est trés étroite et le choix entre les témoins employés - choix difficile 
d'ailleurs parce qu'il s'agit de dossiers bibliques susceptibles de conta- 
minations selon les libellés familiers aux copistes — s'avére malheureux. 
Dans le nouveau texte le nombre des manuscrits employés a augmenté 
considérablement (pour Ad Quirinum de 6 chez Hartel à 18; pour Ad 
Fortunatum de 4 ou 5 à 15). Les manuscrits «purs», ceux qui présentent 
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authentique texte biblique de Cyprien — on aurait souhaité quelque 
indication sur les critéres qui déterminent cette authenticité - ne sont du 
reste pas nombreux: quatre pour Ad Quirinum, trois pour Ad Fortunatum. 
C'est leur témoignage qui, à chaque fois, décide de la lezon à adopter. Les 
lecons des manuscrits «contaminés» sont citées à cause de leur valeur 
comme représentants de telle recension de la Bible latine (voir pour tout 
cela p. LIV-LIX). L'édition du Pére Weber se substituera sans peine au 
texte de Hartel; tant les spécialistes de Cyprien que ceux de la Bible latine 
se féliciteront de sa parution. Un lapsus toutefois à signaler à propos de 
l'editio Daventriensis (159 siécle) des ceuvres de Cyprien: cette édition a 
vu le jour non pas à Daventry en Angleterre, mais à Deventer aux Pays- 
Bas. 


Nijmegen, Ubbergseweg 172 A. BASTIAENSEN 


Novatiani opera quae supersunt nunc primum in unum collecta ad fidem 
codicum qui adhuc extant necnon adhibitis editionibus veteribus edidit 
G.F.Diercks (Corpus Christianorum Series Latina IV). Turnholti 
MCMLXXITI. Pp. XLII, 348. 


On accueillera avec grande satisfaction l'édition des ceuvres de Nova- 
tien, présentée par G. F. Diercks dans la collection du Corpus Christia- 
norum de Turnhout. On trouve ici pour la premiére fois un véritable 
corpus de Novatien; jusqu'ici les ouvrages conservés se trouvaient dis- 
persés tant dans les manuscrits que dans les éditions. Une communis 
opinio s'étant cristallisée ces derniéres décennies dans les délicates ques- 
tions d'authenticité, une édition des Opera omnia semblait s'imposer. 
L'entreprise n'était pas des plus faciles, mais M. Diercks l'a menée à 
bonne fin, et il nous a donné une nouvelle édition des ceuvres désormais 
süres de Novatien: De Trinitate, De Cibis Iudaicis, De Bono Pudicitiae, 
De Spectaculis, Epistulae XXX, XXXI, XXXVI de la correspondance de 
Cyprien. Il y a ajouté les écrits anonymes Ad Novatianum et Adversus 
ludaeos; bien que n'étant pas de la main de Novatien, ils présentent des 
points de contact avec la tradition de certains de ses écrits. Le volume est 
bien mis au point et contient une abondante bibliographie et de riches 
index. 

Étant donné que les piéces éditées par M. Diercks nous sont parvenues 
par des voies fort différentes, les conditions de travail, pour l'auteur, 
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variaient considérablement. Pour le De Trinitate 11 ne disposait que des 
anciennes éditions de Mesnart, de Gelenius et de Pamelius, les manuscrits 
dont se servaient ces derniers ayant disparu et d'autres témoins n'ayant 
pas été découverts. Pour les autres textes, il subsiste des éléments de la tra- 
dition manuscrite, dispersés dans les manuscrits de Tertullien et de Cy- 
prien, mais le nombre des témoins varie au plus haut degré. Du De Cibis 
Iudaicis il n'en reste que deux. Le De Bono Pudicitiae a été conservé dans 
neuf manuscrits, dont sept nous ont transmis aussi l'Ad Novatianum. Du 
De Spectaculis i1 reste quinze témoins. Pour les Epistulae et l'Adversus 
ludaeos les manuscrits se comptent par dizaines. Dans ce dernier cas 
M. Diercks s'est imposé le labeur écrasant d'un collationnement complet. 
Il en résulte deux choses extraordinaires dans le domaine de la critique 
textuelle: d'une part un manque de sigles, les alphabets ne suffisant pas 
au nombre des signes requis (dans une note de la page XXIV l'éditeur 
s'explique sur la solution apportée à ce probléme insolite); d'autre part 
un apparat critique énorme, que M. Diercks a divisé en deux parties: les 
lecons qui d'une maniére ou d'une autre sont importantes pour la con- 
stitution du libellé sont présentées comme d'habitude au bas de la page; 
les autres legons, superflues pour l'établissement du texte mais utiles à 
tracer la filiation des manuscrits de Cyprien, sont renvoyées à la fin des 
piéces dans des appendices criticae, qui remplissent, chacune, plusieurs 
pages de variantes textuelles. L'objectif de l'auteur dépasse ici la constitu- 
tion du texte de Novatien. Il nous confie (p. 183): «Le résultat de mes 
recherches contribuera peut-étre à classer et à sélectionner définitivement 
les manuscrits des ouvrages de Cyprien, notamment de ses propres épitres 
et celles qui lui furent adressées». Il semble hors de doute que le travail 
de M. Diercks ne vienne compléter fort heureusement les résultats que, 
pour la tradition du texte de Cyprien, avaient déjà acquis les recherches 
de von Soden et de Bévenot. 

Du reste, tout en reconnaissant le mérite de cet apport aux études 
cyprianiques, on saluera avant tout l'édition de Novatien. Je n'ose me 
prononcer sur les qualités du texte présenté; pareil jugement ne peut étre 
que le fruit d'une longue fréquentation. Il me semble bien pourtant qu'on 
peut faire confiance au travail critique de l'auteur. Les introductions qui 
précédent les différents textes le montrent trés avisé et trés sür dans le 
choix des lecons à adopter et dans l'appréciation des manuscrits et des 
éditions. Il faut ajouter que l'ensemble du travail, textes, introductions, 
index, témoigne au plus haut point de cette acribie qui, aprés le jugement, 
est condition sine qua non du travail de recension. 
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Je me permets une petite remarque à propos de l'expression christianus 
fidelis, qui revient dix fois dans le texte du De Spectaculis, alors qu'elle 
est absente des autres écrits de Novatien. L'éditeur adopte à bon droit la 
lecon de la plupart des manuscrits christianus fidelis au lieu de fidelis de la 
famille Z K v (voir p. 154ss.). Le fait que Novatien se sert ici d'une tour- 
nure qui n'est pas de son vocabulaire s'explique aisément: il adopte la 
terminologie de ses adversaires, qui, dans 2, 3, protestent: cur homini 
christiano fideli non liceat spectare quod licuit divinis litteris scribere? Pour 
le sens de l'expression j'oserais proposer: «chrétien baptisé», «chrétien 
initié» (christianus, on le devient par l'entrée au cathécuménat; christianus 
fidelis, par la réception des sacrements d'initiation, baptéme, don de 
l'Esprit, eucharistie: voir pour cette terminologie déjà Tertullien De 
Praescriptione Haereticorum 41,2). On pourrait supposer que les adver- 
saires s'autorisaient de leur initiation pour justifier la fréquentation du 
cirque. En plusieurs endroits du De Spectaculis il est fait allusion aux 
sacrements que pareille fréquentation déshonore: ainsi dans 4, 2-4 au 
baptéme (avec emploi de l'expression christianus fidelis), dans 5, 5 à 
l'eucharistie (le délinquant, dans une tournure antithétique, y est appelé 
infidelis). 


Nijmegen, Ubbergseweg 172 A. BASTIAENSEN 


Ambroise de Milan, Apologie de David. Introduction, texte latin, notes 
et index par Pierre Hadot, traduction par Marius Cordier (Sources 
Chrétiennes, 239). Paris, Les Éditions du Cerf, 1977. 211 pp. 


This small treatise was written by St. Ambrose near the end of the ninth 
decade of the fourth century. Possibly its final version dates from the 
summer of 390, just after the Thessalonike disaster, when St. Ambrose 
strongly urged the repentance of the emperor Theodosius, to whom this 
Apology of David is dedicated. But whatever the exact circumstances of its 
publication it can serve excellently as an introduction to a study of its 
author, especially his use of biblical material, for it aptly illustrates how 
deeply St. Ambrose's thought was soaked in Scripture and it also provides 
clear examples both of the moral and the typological exegesis. 

Up till now the most recent edition was Schenkl's in the Viennese 
corpus (CSEL 32 II), published in 1897. Hadot has found fault with that 
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text because of errors in the collation of manuscripts, but especially 
because Schenkl has made no use of the 8th-century Cassellanus (K). 
Although he modestly presents his edition as a mere amelioration of 
SchenklI's, I counted more than 70 corrections, some of which are quite 
important, e.g. 3.21 (in the numbering of the paragraphs and lines in 
Hadot's edition) releuata for Schenkl's reuelata, 44.4 plane quaedam H, 
pleraque quidem S, 45.15 where Hadot has added necessaria, 47.32 
grauem sibi H, grauem se sibi S (here, however, Cordier's translation seems 
to follow the Viennese text), 58.14 quae adhuc H, quia S, 64.4 proficit H, 
prouenit S (again Cordier seems to render SchenkI's text), 68.3 amendatur 
H, non emendatur S. 

The translation by Cordier is clear and reliable. (The rendering of 
decursa sunt (80.6) by "ont parcouru" does not seem correct, I propose 
*ont été exposées"; I rather doubt that moraliter (30.11, 61.5 and 73.8) is 
used in a rhetorical sense, concerning efthopoiia, and not as an exegetical 
term, cf.TLL VIII 1474.38—-63, but perhaps it simply means "nobly", cf. 
ib. 1474.69—70.) 

The treatise is divided into two halves, the first of which consists of a 
plea for David, whilst the second comprises a plea by David. The latter 
plea is in fact a detailed exegesis of the SOth Psalm. Hadot shows that in 
both pleas the rhetorical techniques of deprecatio and purgatio (cf. H. 
Lausberg, Handbuch der literarischen Rhetorik, par. 186-194) have been 
applied, but he does not attach much weight to this rhetorical form. In his 
view the Apologia Dauid "appartient au genre littéraire exégétique", in- 
cluding its first half, which should be considered as a long prologue. The 
main argument for this conclusion consists in a reference to the type of 
sources used by St. Ambrose. In itself this does not seem very convincing. 
Surely a source can be used for a different literary purpose, but it should 
be added that in this department some most interesting information is 
provided. Hadot has incorporated the contents of his paper Une source 
de l'Apologia David d'Ambroise in RSPh 60(1976), in which he has 
gathered some forty parallel passages from the commentaries by Origen 
and Didymus Caecus on Psalm 50. For the latter's commentary Hadot 
has used the recent edition by E. Mühlenberg (Berlin 1975), some errors 
in which could even be corrected via these parallels. Of course the fact that 
St. Ambrose made use of Didymus' works is not a new one, hitherto 
unknown, but now viri Ambrosiani can get a close view of the manner in 
which he adapted his source, and thus, albeit on a modest scale, the 
possibility to judge St. Jerome's scathing remark on St. Ambrose's 
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adaptation of another work by Didymus (De Spiritu Sancto): ex Graecis 
bonis Latina uidi non bona. (PL 23, 108A). 

Five handy indices round off this fine edition. It offers much to the 
advanced scholar, but it should also be strongly recommended to anyone 
taking up the study of St. Ambrose for the first time. 


Leiderdorp, van Effendreef 15 J. DEN BorrT 


Reallexikon für Antike und Christentum. Sachwórterbuch zur Ausein- 
andersetzung des Christentums mit der Ántiken Welt. Herausgegeben von 
Theodor Klauser, Carsten Colpe, Ernst Dassmann, Albrecht Dihle, 
Bernhard Kótting, Wolfgang Speyer, Jan Hendrik Waszink. Lieferung 78 
und 79. Stuttgart, Anton Hiersemann, 1978. 


In den ersten Spalten der 78. Lieferung beendet G. Delling seinen Bei- 
trag über Geschlechter, dem er zwei verwandte Artikel folgen lásst, 
nàmlich Geschlechtstrieb (Sp. 803-812) und Geschlechtsverkehr (Sp. 812- 
829). Einer der Literaturlisten wáre jetzt hinzuzufügen: R. Cantalamessa 
(ed.), Etica sessuale e matrimonio nel cristianesimo delle origine (Studia 
Patristica Mediolenanesia, 5) Milano, 1976. H.G.Ingenkamp schreibt 
über Geschwáützigkeit (Sp. 829-837). Sp. 852 bemerkt er nebenbei, dass 
der Tadel der G. gern in polemischen Zusammenhángen vorkommt. 
Diese Sache hátte m.E. eine stárkere Betonung verdient, da es sich hier 
handelt um einen Vorwurf, der von vielen christlichen Autoren an die 
Griechen (und an die Háretiker) gemacht wird. Dies geht schon aus der 
vom Verfasser angezogenen Stelle (Clem.Alex.strom. 1.11) hervor. Siehe 
weiter z.B. Theophilus, Ad Autol. 1,1; Euseb, Praep.Ev. XI 1,1; 5,1 (und 
Greg.Nyss., Contra Eunom. 1,22ff.). Unter dem Stichwort Gesellschaft 
schreibt Kl. Thraede einen hauptsáchlich verweisenden Aufsatz (Sp. 837— 
847), ,,da der Begriff G. in heutigem Sinn dem Altertum fremd war". Es 
folgt dann ein datenreicher Beitrag von S. Mendner über Gesellschafts- 
spiele (Sp. 847—895). Geste und Gebáàrde werden, selbstverstáàndlich mit 
vielen Verweisungen, von B.Kótting behandelt. Fr. Kundlien bespricht 
das Thema Gesundheit (Sp. 902-945). Es folgen dann noch (grósstenteils 
in Lieferung 79) zwei gróssere Beitráge von je ungefáhr 80 Sp.: A. Kehl 
über Gewand (der Seele) und H. Chadwick über Gewissen. Die Gewand 
Metapher ist eine sehr háufige; die gewissenhafte Behandlung führt den 
Verfasser jedoch zu der Konklusion, dass diese Metapher auch im 
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christlichen Bereich eine reine Redensart blieb, so dass man aus dieser 
Vorstellung keinerlei philosophische oder theologische Schlüsse ziehen 
darf. Das Gewissen war vielleicht das schwierigste von den in diesen 
Lieferungen behandelten Themen, da ,,nicht vorausgesetzt werden darf, 
dass die neuzeitliche G. Erfahrung in Europa und heutige Verwendung 
des Begriffs in bestimmten Zusammenháàngen ihr genaues Gegenstück in 
Erfahrung und Vokabular der griech. und lat. Antike besitzen". Dieses 
Thema war jedoch beim Verf. in guten Hánden. Àm Ende dieser Liefe- 
rung fángt W. Speyer seinen Beitrag über Gewitter an. 

Man kann nur wünschen, dass es den Herausgebern, die das Lexikon 
wiederum mit zwei wertvollen Lieferungen bereichert haben, gelingt in 
diesem Jahre noch eine dritte herauszubringen. 


Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 


Carlo Carletti, / tre giovanni ebrei di Babilonia nell'arte cristiana antica. 
Quaderni di ,, Vetera Christianorum", 9. Paideia Brescia, 1975. 


Der Verfasser beginnt mit einem kritischen Überblick über die Vorge- 
schichte seines Themas, das andere vor ihm behandelt haben. Eine um- 
fangreiche Bibliographie wird geboten, der ich meine Arbeit , Virgil 
among the Prophets and Confessors* nur deshalb hinzufüge, weil sie an 
entlegener Stelle erschienen ist: Folia, Studies in the Christian Perpetua- 
tion of the Classics 11, 1958. Die denkwürdigen Vorgánge im Leben der 
hebráischen Jünglinge Sidrach, Misach und Abdenago, vor ihrer Um- 
benennung durch des Kónigs Nabuchodonosors Kammerherrn Ananias, 
Azarias und Misahel genannt, werden im 3. Kapitel des Danielbuches 
überliefert. Die Jünglinge verweigerten die Anbetung des Gótzenbildes, 
das der Kónig errichten lieb; sie wurden dafür in die Flammen eines 
Feuerofens geschickt, die sie lebend überstanden. Die frühchristliche 
Kunst hat nach der Mitte des 3. Jahrhunderts begonnen, von den markan- 
ten Szenen, der Verweigerung der Anbetung und dem Flammenwunder, 
zuerst das Flammenwunder und dann - wohl ein halbes Jahrhundert 
spáter — die Verweigerung der Anbetung darzustellen. 

Der italienische Gelehrte behandelt beide Bildszenen in der Abfolge 
ihrer Entstehung mit kenntnisreichen ikonographischen Ausführungen. 
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Zur ikonologischen Vertiefung zieht er Texte der patristischen Katechese 
und der liturgischen Gottesdienstgestaltung heran. Ein 40 Seiten langer 
Katalog stellt, alphabetisch nach Orten, die Denkmiáler, in Plastik, 
Malerei und Kleinkünste einschlieBlich Graffiti getrennt, unter Hinzufü- 
gung bibliographischer Einzelangaben zusammen. 49 Abbildungen beglei- 
ten den Text; darunter erstmals ein von U.M. Fasola entdecktes Bild im 
Coemeterium Maius, Kat. Nr. 116 S. 59f. Abb.26, auf dem die Feuerofen- 
szene von zwei Tauben flankiert ist. Diese Darstellung hátte R. Pillinger 
bei ihrer erfolglosen Behandlung des Zwei-Tauben-Motivs im Falle Noe 
( Rivista di Archeologica Cristiana 54,1978,97 ff.) genützt. Aber sie hat sie 
nicht zur Kenntnis genommen (siehe auch J. Fink, Die rómischen Kata- 
komben. Ántike Welt, Sonderheft 1978, Anm. 113a). 

Es ist interessant, der Erinnerung zu folgen, welche Wege die Forschung 
seit Joseph Wilpert bei der Behandlung der beiden Bildthemen gegangen 
ist. Wilpert selbst hielt die Verweigerung für eine Andeutung der Ge- 
richtsszene, mit der die Christen vor die Alternative des Kaiserkultes ge- 
stellt wurden: Darbringung des Opfers oder Verlust des Lebens. Paul 
Styger beanspruchte das Bild für die Weisen, die aus dem Morgenland zu 
Herodes gekommen waren. Eduard Stommel meinte, in den von Flammen 
bedrohten Jünglingen symbolischerweise die Seelen der Verstorbenen im 
Zwischenzustand zwischen Tod und Auferstehung zu erkennen. Ekkart 
Sauser, die Aufmerksamkeit auf die vierte Gestalt konzentrierend, die im 
Ofen gem. Daniel 3, 92 erscheint, begreift die Komposition theologisch 
als Erlósungswerk des Logos Christus. Ernst Dassmann leitet aus der Dar- 
stellung der Jünglinge Sinnbilder des Mártyrerkultes ab, der auf Fürbitte 
und Hilfe für alle zielt. 

Angesichts dieser reich gefácherten Bilderklárungen tendiert Carletti 
auf nüchterne Sachlichkeit. Es geht ihm um das Beschreibbare der Kunst, 
Wobei die tieferen Bildinhalte nicht auDer Betracht bleiben. Der Archáo- 
loge hat nicht die theologischen Spekulationen zu verantworten, sondern 
die ikonographischen und ikonologischen Komponenten der Bildtypen 
zu untersuchen. Dabei ist das Selbstverstándnis der Zeit, der die Bild- 
typen verbunden sind, von groDBer Einwirkung auf das Bildverstándnis. 
Es kann kein Zweifel sein, daB es bei diesem ganzen Bilderkreis um die 
wesentliche Frage ,,Anbetung, ja oder nein?* geht und um die Antwort: 
,Anbetung ja und nein*. 

Man móchte wünschen, daf dies in Carlettis Schrift noch deutlicher 
würde. Daher ist die S.107-112 abgehandelte Vermutung, ob Darstel- 
lungen der drei Magier vor Herodes einen ikonographischen Nebenzweig 
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zur Verweigerungsszene bilden, nicht so erheblich. Viel wichtiger ist die 
Einbeziehung der Anbetung der Magier in den ikonographischen Gesamt- 
komplex. Natürlich kommt dieses Thema in Wort (S.83ff.) und Bild 
(S. 84f.) zur Sprache, da die Kunstwerke selbst oft die Verbindung bezeu- 
gen. Aber die Wichtigkeit dieser Thematik hátte ein eigenes Kapitel ver- 
dient. 

Dennoch bleibt hervorzuheben, daf Carletti ein grofies Verdienst um 
das Bewuftmachen der politisch-religiósen Situation im zeitlichen Hin- 
tergrund der Bilder hat. Mit Nachdruck behandelt er S. 80 ff. in den Ver- 
weigerungsdarstellungen die Identitát des Gótzenbildes mit dem Kónig 
Nabuchodonosor. Plastik und Malerei verfahren in der Betonung der 
Gleichheit mit hóchster Sorgfalt. Er bemerkt S.81 f., daB das Danielbuch 
die Übereinstimmung der Gesichter nicht erwàhnt. Man mu, wie ich 
sehe, sogar sagen, daf) Daniel 3, 14 die Identitát der Personen ausschlieDt. 
Nabuchodonosor bezeichnet hier das 60 Ellen hohe und 6 Ellen breite 
Standbild, das er aufstellen lieb, ausdrücklich als seinen Gott, nicht etwa 
als sein eigenes Abbild. Carletti weist mit Recht darauf hin, da Hierony- 
mus im Kommentar zu Psalm 145 die von Nabuchodonosor angeordnete 
Bildanbetung auf Baal (Bel Marduk) bezogen hat (S. 82 mit Anmerkung 
171). Die auffállige Abweichung der bildenden Künstler ist durch die 
Absicht veranlaDt, die Parallele zum rómischen Kaiserkult wáhrend der 
Christenverfolgungen herauszustellen. 

Ein kurzes Eingehen auf chronologische Fragen ist nótig. Alter als die 
Verweigerungsszene ist das Feuerofenthema. Aber daf) dieses schon zu 
Beginn des 3. Jahrhunderts in der Katakombenkunst aufkommt (S. 25 f.), 
akzeptiere ich nicht. Die beiden Feuerofenbilder der Priscillakatakombe 
(in der Capella Graeca und in der Kammer der sog. Velatio) gehóren zwar 
beide dem 3. Jahrhundert an, aber das vom Verfasser an erster Stelle 
genannte Bild der Capella Graeca aufgrund eines gewissen klassizistischen 
Stils erst dem Ende des Jahrhunderts. So ist also das andere das áltere, 
vielleicht der Epoche Galliens noch ein wenig vorausliegend, da es die 
fleckigen formauflósenden Tendenzen der Antiklassik zeigt. Für das Bild 
der Capella Graeca, das sich über der Eingangswand innen befindet, ist 
darauf hinzuweisen, daf) auf dem gegenüber liegenden Bogen die Anbe- 
tung der Magier dargestellt ist. Diese Verbindung und Gegenüberstellung 
der Beispiele verweigerter, weil falscher Anbetung einerseits und wahrer 
Anbetung anderseits mag für das christliche Bewuftsein der Zeit schon 
realisierbar gewesen sein. Es ist freilich keine offene Anklage des Kaiser- 
kultes. Aber der christliche Kyriosgedanke, den Paulus im Philipperbrief 
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2, 11 programmatisch formuliert hat, ist durch den AnstoD des kaiser- 
lichen Anspruchs und den hierdurch verursachten Zusammenstof mit den 
christlichen Mártyrern als kryptochristliches Programm der Bildkunst im 
Wachsen begriffen. Der Typus wurde Ansporn für die Glàubigen und 
blieb den Háschern in seiner Bedeutung unkenntlich. 

Offenkundig wird die zeitnahe Aktualitát der Thematik, als in der Zu- 
sammenstellung der Szenen das Feuerofenbild durch die Darstellung der 
Verweigerung abgelóst wird. Dies geschieht um die Wende zum 4. Jahr- 
hundert oder im Beginn der neuen Zeit. Weil mit der dramatischen 
Demonstration der beiden Anbetungen, der wahren und der gottesláster- 
lichen, eine offene Kritik des rómischen Kaiserkultes unüberhórbar ge- 
worden ist, wird man annehmen dürfen, daf die ersten Bilder dieser Art 
mit dem Beginn der Friedenszeit zusammenfallen (vgl. auch S. 73). Die 
Bildsituation spiegelt also die tetrarchische Zeit wieder. Aber die Ent- 
stehung der Bilder ist konstantinisch. 

Mag die isolierte Feuerofenkomposition zunáchst im Kreis der sepul- 
kralen Bilder entstanden sein, die schlicht die Errettung des Menschen 
und seiner Seele zum Gegenstand und als Anliegen haben, so folgt alsbald 
mit der Magieranbetung eine Umwandlung in das religiós-politische Pro- 
gramm. Die Aktualitát wird auch in ihrer Begrenzung erkennbar. Denn 
als die Friedenszeit der Kirche fortschreitet, geht die Magier-Komposition 
ganz neue Verbindungen ein, die das Bild auf seinen wesentlichen Glau- 
bensinhalt vom Evangelium her hinführen. In Zusammenstellungen mit 
Taufe Jesu und Hochzeit zu Kana wird die Magieranbetung zum 
Epiphaniebild. Es ist kunstgeschichtlich und historisch festzuhalten, da) 
die Magieranbetung als Bildthema im Gefolge der Bilder der drei 
hebráischen Jünglinge entstanden ist. Ikonographisch verdankt die Kom- 
position wohl diesem Umstand auch am meisten (aufgrund der Paralleli- 
sierung) die Dreizahl der Magier. Denn das Evangelium bezeugt sie nicht 
ausdrücklich, und bekanntlich gibt es aufferhalb der religiós-politischen 
Programmatik des Bildes auch andere Magierzahlen, die dem Evangelium 
nicht widersprechen. Aber durchgesetzt hat sich von den Verweigerern 
her allgemein die Dreizahl. 

Aus Carlettis reichem Katalog mit 177 Stücken greife ich eines beson- 
ders heraus, dasjenige, von dem vielleicht am wenigsten erhalten ist, 
námlich nur der letzte der drei Jünglinge und einige Feuerzungen (S. 145 
Nr. 124). Es ist eine schlichte rotbraune Strichmalerei in einem anonymen 
Hypogáum unter der Alten Via Salaria (Zugang inmitten der heutigen 
Via Paisiello). Der Verfasser hat diese Darstellung vier Jahre vorher in 
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der Rivista di Archeologia Cristiana 47, 1971 besprochen und dort in 
Figur 13 auf Seite 113 abgebildet. Am interessantesten ist die Umgebung 
des Bildes. Auf derselben linken Kammerwand in Richtung Rückwand 
sieht man unmittelbar anschliessend folgende Szene: zwei Mánner im 
Angriff auf eine heidnische Herrscherstatue (Rivista a.O. 112 ff. Abbildung 
12 und 13). Die Statue ist im Bild 14 cm hoch und steht auf einem Sockel. 
Um den Hals der Bildsàule ist mit einem Seil eine Schlinge gelegt. Mit 
Hilfe des Seils versucht ca. 15 cm nach rechts entfernt eine mánnliche 
Figur (Hóhe 17 cm), die Statue umzuwerfen. Links im Abstand von 35 cm 
wirft eine 14 cm hohe Figur einen Stein auf die Statue; der Werfer holt aus 
dem Rückschwung aus. 

Bei aller Schlichtheit der Darstellung ist dies eine unerhórt lebendige 
und eindrucksvolle Szene. Die realistisch motivierten Abstánde ergeben 
eine überlegene Komposition eines drastischen Vorgangs, der aufs hóchste 
geeignet ist, die religiós-politische Deutung der Feuerofenbilder zu be- 
státigen. Was die Gegenüberstellung der wahren Anbetung der Magier an 
Zurückweisung des Kaiserkultes beinhaltet, entládt sich hier einmal in 
spontaner krasser Feindseligkeit. Solche militanten Darstellungen mit der 
Charakterisierung des Rohen im Detail sind in der frühchristlichen Kunst 
selten. In den Aufwallungen der Befreiung in konstantinischer Zeit mógen 
sie am ehesten verstándlich sein. Unverblümt kommt doch genau das zum 
Ausdruck, was die Verweigerungsszene gewissermafen ,,politisch plaka- 
tiert". Die rote Linienteilung der Felder in dieser Grabkammer ist der 
Datierung in die konstantinische Zeit günstig. Denn nach vorübergehen- 
dem Aussetzen beginnt sie bekanntlich wieder nach dem Jahre 304 
(F. Wirth, Róm. Wandmalerei vom Untergang Pompejis bis ans Ende des 
3. Jahrhunderts [1934] 223; J. Kollwitz, Akten des VII. Int. Kongresses 
für Christl. Archáologie Trier 1965 [1969] passim). Carlettis Datierung des 
Bildes unter der Via Paisiello in die zweite Hálfte des 4. Jahrhunderts 
móchte ich deshalb widersprechen. Welche Aspekte ergáben sich bei 
Carlettis Datierung? Der heraufziehende Sturm über die Gótterbilder und 
ihre Kulte? Bildlich dokumentiert ist er ebensowenig. Vor allem aber: 
den Geschlechtern der Katakombenzeit war das Gottkaiserbild haut- 
nàher gewesen. Welcher Bildersturz es auch sei, die Realistik der Dar- 
stellung ergibt noch keine Realitát. Letztlich ist doch eine Glaubensaus- 
sage gemacht. Nicht die Ablehnung des Kaisers, aber die Verwerfung des 
Gottkaisers. Neben den Jünglingen im Feuerofen kann unter der Via 
Paisiello nur dieser Sinn gemeint sein in einer Zeit, als das Christentum der 
Staat geworden war. 
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Zusammenfassend und rückblickend auf das Ganze ist zu sagen: eine 
respektable Leistung des Verfassers, die sich gelohnt hat. 


Salzburg, Residenzplatz 1 JosEF FINK 
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The specific originality of Christianity — the feature or features of its 
teaching by which it distinguishes itself most markedly from other faiths — 
has been sought in various directions down through the ages by successive 
generations of scholars, theologians and ordinary believers. W. C. van 
Unnik, in common with many others, would like to find this vital, 
distinguishing feature of Christianity in the demand of the Gospels 
(Matthew 5, 44ff., and Luke 6, 27ff.) that we extend charity to all 
mankind and love not only those who love us in return but also our 
enemies and those who hate us. It is, says van Unnik,! *von grósster 
Bedeutung aus dem Material des 2. Jahrhunderts zu ersehen, wie tief 
diese Worte der Evangelien sich in den Herzen und Háuptern der 
Christen eingeprágt haben; wie stark sie als das Besondere, Unterschied- 
liche der Christen gesehen wurden. Sie haben ein Hauptbestandteil der 
christlichen Paránese ausgemacht und wurden als solche sowohl von 
Heiden als Christen anerkannt. Wenn wir uns also mit diesen Worten des 
nüheren bescháftigen, befassen wir uns mit einer für die junge Kirche - 
und nur für sie? — wichtige Sache, stehen wir an einer der Linien, wo 
Antike und Christentum sich schieden." 

Van Unnik's thesis is at least as old as Tertullian, who says tersely and 
categorically (4d Scapulam I, PL 1. 698) Amicos enim diligere omnium est, 
inimicos autem solorum christianorum.? 'There the matter might seem to 
end were it not for the fact that, in spite of claims to the contrary, it is not 
easy to marshall a convincing array of texts, whether Christian or pagan, 
in support of Tertullian, but perfectly possible to provide a display of 
evidence which points in the other direction. An examination of the 
relevant material convinced H. Haas that the notion of loving one's 
enemy was not specifically Christian? Many modern scholars would 
incline to agree with him, and van Unnik himself is forced to admit that^ 
^Es mag natürlich sein, dass auch in der jüdischen und griechisch-rómi- 
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schen Welt (die weitere Welt lag natürlich ausserhalb des Gesichtskreises 
der jungen Kirche) z.B. bei den Stoikern verwandte Klánge zu vernehmen 
sind, aber die sollen als Ausnahmen betrachtet werden." It may be noted 
that van Unnik's procedure of eliminating as ^Ausnahmen'" the evidence 
of certain pagan sources is precisely in reverse that criticized by Tertullian 
at the start of his De testimonio animae (L, 1-3 Quispel)?: the attempts of 
the Apologists, says Tertullian, to demonstrate by reference to accepted 
pagan authors that nihil nos aut novum aut portentosum suscepisse, de quo 
non etiam communes et publicae litterae ad suffragium nobis patrocinentur 
have not led to success since pagans simply reject the testimony of their 
poets and philosophers when it seems to support specifically Christian 
views! 

Certainly, it is not obvious from any of the second-century Christian 
texts to which van Unnik points that their authors regarded the notion of 
loving one's enemies as peculiar to Christians.$ Thus, Athenagoras, Suppl. 
12. 3, PG 6. 913ff. is no more than an incomplete, passing reference to 
Matthew 5. 46: pgypi tooo0tov ó£ QuAav9ponótatot, dote pr] uóvov 
otípysw tobgG QíAoug (Edàv yàp àyanüte, onoiv, tobc dyanóvrac kai 
óoavgiGete toic óaveiGovoiv bpiv, v(va [iío90ov £&gte;) vovobtoi 62 T|ueig 
óvtgG, Kai tÓv toiob0tov piobvreg Díov, tva xpi9fjvat O11 goyopev, 
üriotobue93a Seoosgpeiv. It is important to note that Athenagoras makes 
here no direct mention of enemies and that it is by implication only that 
he refers at all to the notion of "Feindesliebe". One must suppose that if 
there were anything radically new about the notion, Athenagoras would 
have found it necessary to elaborate, above all in a work addressed 
ostensibly to a pagan audience. But Athenagoras did not think such 
elaboration necessary, and for this reason he is far from supporting van 
Unnik's thesis. Again, Justin, Apol. 15, PG 6. 349 ff. paraphrases Matthew 
5. 46 (or Luke 6. 32) as follows: IIepi 6$ vo06 ocxépygw ünavtac, xaüca 
éoíoaSev: Ei àyanütg tob üyanGvtag opc, ví katóv nzoteite; kai yàp 
oi tópvot tobto zotobciv. On this van Unnik comments? *Die Feindes- 
liebe ist das *Neue' der Christen, wie Justin in merkwürdiger Abwandlung 
der Worte des Evangeliums sagt." But this is to read more into Justin's 
words than their author can possibly have intended. 1f it had been Justin's 
purpose at this point to effect a contrast between Christians and pagans, 
he could have written, for example, xai yàp oi £9vikoi to0to xoiobo. 
He had after all in Matthew 5. 47 an obvious precedent which must have 
been familiar to him.8 Instead Justin chose to replace the teAGvai of 
Matthew 5. 46 and the àpaptoXoí of Luke 6. 32 with the more dramatic 
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rÓpvot. Since even sinners of such calibre, he says, are capable of 
returning affection, there is nothing remarkable about the phenomenon. 
His implication is that the practice of real qiAav9ponía 1s rare enough to 
be news under any circumstances.? But there is no proof that this made it 
in Justin's eyes a prerogative of Christians. Indeed Justin was probably 
too wise to advance such a claim before his intended audience of educated 
Greeks trained in the principles of Stoicism and Platonism. At Apo/. 14, 
PG 6. 348 Justin refers to the practice of praying for one's enemies 
(...Kkai órép tv £y9pOv eoyópevot, xai toU dó(koc pioobvtac ne(9ew 
r&tponevot, ónogG oi Katà tàg to0 XpiotoO xaAàg oro9npoctvag 
Duboavtec, £béATtOgG O61, ovv fjpiv tv napà tob rtüvtov ógzonóGovtoc 
OsgoÜ0 1tuoysiv.. The passage illuminates strikingly the pathetically 
precarious position of Christians in the setting of the Roman empire of 
the second century. And the same is true of Justin, Dial. 35. 8, PG 6. 552 
(...«ai ónxép bpuOv Kai bnép tÓÀv QAXXAOv Gnüvtov üv9poónov tv 
&y9paóvtov f|utv ebyónug3a), and likewise Polycarp, Ad Philipp. 12. 3: 
Pro omnibus sanctis orate. Orate etiam pro regibus et potestatibus et 
principibus atque pro persequentibus et odientibus vos et pro inimicis crucis, 
ut fructus vester manifestus sit in omnibus, ut sitis in illo perfecti. Given the 
nature of their situation in the generally hostile climate of the pre- 
Constantinian empire Christians had good reason to follow the advice 
of Polycarp and pray for their persecutors upon whose will their welfare 
and the future of their religion depended. This is the clear message of 
Didache 1. 3: noía yàp xà pic, £àv à yanüte tobG Gyanó vrac ouüc; obyi kai 
tà £Ovr] vobto xotoboiv; bpeic 08 QuAette tobg uoobvtag opc, kai oOx 
&Ceve &éy9pov. But if the Didache and its disciples seriously believed that 
the sentiment in question was a Christian innovation, then they were most 
grievously misinformed. According to Diogenes Laertius (8. 23) Pythago- 
ras advised àAAnAoig 9'ópUAgiv, óc tobc oíA.ouc £y9Spouc pr] xovfjoat, 
tobc 0 £y9pouc otiA.ouc £pyóoac9o:. Clement of Alexandria finds evidence 
of the same notion in Homer (Strom.II. 19. 102. 4, GCS II. 169. 8ff.), 
whilst Themistius, as we shall see,!? ascribes it to Socrates. Hardly 
different is Seneca, De vita beata 20. 5: Ero amicis iucundus, inimicis mitis 
et facilis. We have no choice but to conclude that the pertinent conception 
was deeply entrenched in the popular morality of the ancient world. 

In the face of such evidence van Unnik quotes 2 Clement 13. 4 in 
extenso as though it were the clinching testimony required to verify his 
case. Seen in the total context of 2 Clement 13, 1-4, the text which van 
Unnik quotes does not claim originality for Christian moral ideals but 
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rather emphasizes that these ideals are of such a nature as to rouse pagans 
to admiration and approval. Thus the pagan ridicule to which Christians 
are exposed is due, according to 2 Clement, not to any disparity of ideals 
but to the dismal fact that Christians fail to live up to the lofty morality 
which they advertise. In the absence of supporting evidence it might 
therefore be wise to allow that the claim of Tertullian's Ad Scapulam may 
be exaggerated, whether consciously or unintentionally, and to note at 
the same time that such exaggeration would be in keeping with the 
impassioned and polemical tone of that work. 

It is not my purpose here to usurp the function of the Corpus Helle- 
nisticum Novi Testamenti by presenting a repertory of real or supposed 
pagan parallels to the New Testament doctrine. Instead, since the exact 
weight of such parallels is usually difficult to assess (that 1s, when they are 
not rejected out of hand as "Ausnahmen") it is probably of greater 
relevance to consider the general philosophical pattern of the ethics, both 
Christian and pagan, of the Roman Empire. For if it were the case, as van 
Unnik supposes, that the notion of "Feindesliebe" marked a turning- 
point *wo Antike und Christentum sich schieden,"!? then we would expect 
to find evidence of this in the recognition by Christians and pagans alike 
of the existence of a specifically Christian morality that distinguished 
itself neatly from the inherited Hellenistic ethics of the pagan Roman 
empire. 

It 1s a well-known fact that Christian Apologists of the second century 
took pains to emphasize the similarities rather than the divergences that 
existed between their beliefs and the pagan wisdom of the Roman 
Empire. Modern scholars have been much concerned to show how this 
apologetic mood led in the sphere of metaphysical theology to an assimi- 
lation of Christianity to Greek philosophy. It has not usually been noted 
with equal emphasis that such assimilation dominated likewise the sphere 
of ethics.1? To the mind of Celsus the coincidences were so great that he 
felt justified in accusing Christians of lack of originality in the area of 
morality; cf. Origen, Contra Cels.1. 4, PG 11.661: "Ióopuev kai dg tóv 
Tj91KÓv tózov otexat ówurpaAeiv, t kotóv givat kai ttpóc tobc &AXXoUG 
1.oo0óqQouc, óc oo ogpvóv ti kai kavvóv pá9mnpa. It is a striking fact that 
Origen, instead of defending Christianity against Celsus' charge by 
asserting the novelty of the notion of loving one's enemies, attempts to 
excuse this lack of originality by arguing that basic moral principles are 
by divine disposition universally one and the same katà tüc Kkoivàg 
&vvoíac.14^ That Tertullian, too, was familiar with this type of accusation 
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is evident from Apol. 46. 2, PL 1. 501, where he expresses irritation at 
pagans who insist on regarding Christianity not as a divinum negotium but 
rather as philosophiae genus, and who in consequence claim that the moral 
message of Christianity 1s not different from that of the philosophers: Sed 
dum tamen unicuique manifestatur veritas nostra, interim incredulitas, dum 
de bono sectae huius obducitur, quod usui iam et de commercio innotuit, non 
utique divinum negotium existimat, sed magis philosophiae genus. Eadem, 
inquit, et philosophi monent atque profitentur, innocentiam, iustitiam, 
patientiam, sobrietatem, pudicitiam. To this attack we might, if van Unnik 
were right, have expected Tertullian to object that Christians distinguish 
themselves from all others by their unique love of their enemies. But 
Tertullian makes no such retort. Instead he concedes the validity of the 
accusation and argues that since their morality is comparable to that of the 
philosophers, Christians should be accorded the privileges which philos- 
ophers receive: (Jbid. 46.3, PL 1. 501f.) Cur ergo quibus comparamur de 
disciplina, proinde illis non adaequamur ad licentiam impunitatemque 
disciplinae? We may conclude that pagan critics had not been slow to note 
that the Christian 1deal of morality, lofty though it might be, was well 
anchored in the Hellenistic tradition. Nor does their criticism appear to 
have troubled excessively the Christian mind. There seems on the contrary 
to have been widespread willingness to admit unhesitatingly the identity of 
the highest pagan and Christian ideals of morality. Such willingness is a 
presupposition of Basil's Sermo de legendis libris gentilium; cf., e.g., ibid. 
4, PG 31. 573: kai oyeóóv &navrec [i.e., pagans], óv or] kai Aóyoc 1íG 
&otw &ni coqíq, 1| uiukpóv T] ueiSov, eig ó0vapiuv £kaotog £v toic £autiv 
ovyypáppaoti, àpetfjc éroivov ow&fjA9ov, oig revotéov kai revpatéov 
&ni toO0 Díou Oósgwkvóvai tobg Aóyoug. Likewise, and presumably in 
dependence upon Basil, we find in the Jambi ad Seleucum of Amphilochius 
of Iconium, friend of the Cappadocians and cousin of Gregory Nazianzen, 
the exhortation to follow the ethics of the pagans but not their theology; 
cf. ibid. 49 ff. Oberg:!? 

6093' 6oca pév abtoic eig üpgtr|v £ykopua 

bjvoboiv abti]v £ypáqgr kai toburxaAiv 

kakíav y£youociv, xabta o0 orovófj ua3ov 

Kai vobv Q0AXaoo0t& Kai yàp tfjc Aé£&goc. 

à Ó &£ig 9Eobg Éypayav £v Af|]po nate 

pó9ouc doépuvouc, óaitóvov óoí ypata, 

puó9ouc y&Aotoc áGiouc kai óakpbov, 

tab03' &c Dpóyxouc ve xai n&yac ànootp£pov. 
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Similarly, Augustine (Civ. Dei 19. 19) insists that philosophers who 
become Christians are required to abandon not their customary way of 
life but only their false doctrines: Nihil sane ad istam pertinet civitatem 
[sc. caelestem] quo habitu vel more vivendi, si non est contra divina praecepta, 
istam fidem qua pervenitur ad Deum quisque sectetur; unde ipsos quoque 
philosophos, quando Christiani fiunt, non habitum vel consuetudinem 
victus, quae nihil impedit religionem, sed falsa dogmata mutare compellit. 
There is nothing here nor in the sequel to suggest that Augustine's si non 
est contra divina praecepta refers to anything but immorality which would 
be condemned as such by pagan and Christian moralist alike (cf. ibid. si 
nihil turpiter atque intemperanter agat). It is the point of Augustine's 
argument that the ethics prescribed by pagan philosophers coincide with 
those required for the practice of Christianity. In the same vein John 
Chrysostom admonishes his flock not to fall short of the moral standards 
of pagan philosophers (/n Jo. Hom. 51. 3, PG 59. 286): Oo6eic kakó 
kakóv i&ütai GAX' àya9Q x0 kakóv. Tab6ta xap' "EAAXmol tiv&g 
QiAocogo0oiv. Aicyvv9Opev toívov, ei rap" "EAAnct toig àvontoitg 
tocabtng obDong tfjg QiAooooíac, Teig &Aóáttoug qaioiue9a. The 
exhortation to live up to the ethics of pagan philosophers had evidently 
become a commonplace of Christian homiletics!!6 At the other extreme, 
we find Galen expressing the view that Christian behaviour at its best is 
equal to that of genuine philosophers,!? and Tertullian himself, in a 
famous passage of his Apology (39. 7, PL I. 471), attests that Galen's 
admission cannot have been exceptional: Vide, inquiunt, ut invicem se 
diligant: ipsi enim invicem oderunt; et ut pro alterutro mori sint parati: 
ipsi enim ad occidendum alterutrum paratiores erunt. Dionysius, Bishop of 
Alexandria, is therefore exaggerating perhaps only a little when he 
contrasts thehumaneactions of Christians with the uncharitable behaviour 
of the pagan community during an outbreak of typhus at Alexandria 
about the middle of the third century.18 There can in any case be no doubt 
but that the enthusiasm and tenacity required of Christians in the 
potentially hostile and dangerous climate of the early Roman empire 
tended to promote a high standard of moral behaviour. However, that the 
standard dropped as soon as the pressure of immediate persecution was 
released is evidenced by Origen's admonishments of his brethren at 
Caesarea. Faced with a slackening of moral fervour Origen harks back 
with nostalgia to the age of the martyrs when Christians constituted a 
small but intensely ardent group.!? But St. Paul's castigations of his 
contemporaries should warn one against adopting a too naively idealistic 
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view even of first-generation Christianity. 

Matthew 5, 43f. (r|k&oboate ót £pp£9r: àyazrjoeig tóv nÀmnoitov cov 
Kai pioT]ogig tóv £x9póv cov. £yà ó& Aéyo bpiv: Gyarüte tobc £y9pobg 
bpóv kai rpoocsgU0ygo9e on£p tv ótoKóvcov buc) intends nonetheless 
to give the impression of marking a major transition in the popular ethics 
of Mediterranean civilisation. But the realisation that even enemies 
deserve humane treatment is so deeply rooted in human psychology that 
for this reason alone it is presumptuous to seek its source in a single 
significant event such as the Sermon on the Mount, which should be 
considered symptomatic of a change of mood rather than the originating 
cause. That one should treat all men, including enemies, with humanity 
and magnanimity is a commonplace of popular Hellenistic morality. 
Since this will be obvious to all who are familiar with the period, it need 
not be documented here again in detail. The general tenor of thinking 
is sufficiently suggested by, e.g., Seneca, De vita beata 10. 5 (Ero amicis 
iucundus, inimicis mitis et facilis), or by the Stoic dictum xà Xoywaà 66a 
QAAnXAov Évekev y£yove repeated by Marcus Aurelius.?? The Hellenistic 
age was, however, convinced of the reality of the transition indicated by 
the Sermon on the Mount, whether as a revolutionary event at some point 
in the history of mankind or as a change of mentality in the development 
of individual human beings. Clement of Alexandria appears to find 
evidence of the transition in Homer (Strom.II. 19. 102. 4, GCS II. 169. 
81f.). Themistius, on the other hand, in a speech delivered before the 
Christian Emperor Valens, makes Socrates responsible for the revolution. 
£0 6& £noiet kai Xokpótnc, he says (Or. 7, p. 143. 3ff. Schenkl), xóv 
raüpà toig roAAoig g£b6óoktpobvcra Aóyov &ravop3óv, ótt ósei tobc uév 
(íAouc £O rxot£lv, tobc 6$ £y9pobc kakóc noteiv. £rrvop3ovu ó& 1Ó piév 
QuAGttOV, tÓ 68 pieva ypáqov: 1tó tobc pév oiX.oug eb noteiv uecaypáqov, 
tobgG 6$ &y9pobc kakGc énrióvopOSobugvoc. xó pév yàp £O moieiv £ri]vet, 
tÓ 6€ xaKó&c &rvop3ov, tobc qgiXAouc pév £Ó totetv, tobg 68 £y9pobc pr) 
KaKGg roteiv, GAXG qíXoug uetraypüoov, kai rpóg tov ünzgeUToavta, 
üv p] oe Aapov àxokte(vo, àvtanguU"oag, üv pu] oe qgiXov noujoo. 
What Themistius says here of Socrates is so reminiscent of the Sermon on 
the Mount that it is hard to believe that he did not have Matthew in mind 
when he wrote it, and it is further proof that the Christian community 
laid no proprietary claim upon popular ethics that the pagan orator could 
permit himself in addressing the Christian court to present Socrates as the 
predecessor of Jesus in so basic an issue. Socrates had been adopted 
already by Justin (2 Apol. 10, PG 6. 461)?! as a forerunner of Christianity ; 
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and Crito 49 A-B and Gorgias 474 B 2ff., to one or both of which 
Themistius undoubtedly refers (Schenkl's apparatus ad loc. refers only to 
the former passage), were familiar texts. Epictetus (Diss.4. 5. 10), for 
example, had made explicit reference to the Crito passage, and Celsus had 
quoted from it at length in order to demonstrate that there was nothing 
new in the Christian notion of turning the other cheek (cf. Origen, Contra 
Cels. 7. 58, PG 11. 1504). On the other hand, the Middle Platonic 
Didaskalikos 31, p. 185. 14ff. Hermann (x1ooobt10v ó& kakóv àótuía, 
óot& Qeuktótepov eivat 1ó dotketv tob doótketio9Sav tO pév yàp rovnpob 
&pyov, tó 6&8 dóieio9at rá930c ào9gvoUc. aioypóv p£v àT] £kátepov, t1Ó 
ó& dóikgiv toco0to káktov, 6ogomep kai atoyiov) is rather a reminiscence 
of Gorgias 474 B 2 ff., asis also Apuleius, De dogm. Plat.2.17. 244. Clearly 
the pertinent section of both dialogues belonged to that P/ato dimidiatus 
to which W. Theiler has drawn our attention,?? and deeply influenced the 
mentality of the Roman Empire. 

There is in one of Seneca's letters a strikingly effective statement of the 
doctrine of the Gorgias in a Stoic context which is worth quoting at 
some length (Ep. 95. 51-53): 

* Ecce altera quaestio, quomodo hominibus sit utendum. Quid agimus? quae damus 

praecepta? Ut parcamus sanguini humano? quantulum est ei non nocere cui debeas 

prodesse! Magna scilicet laus est si homo mansuetus homini est. Praecipiemus ut 
naufrago manum porrigat, erranti viam monstret, cum esuriente panem suum dividat? 

Quare omnia quae praestanda ac vitanda sunt dicam? cum possim breviter hanc illi 

formulam humani offici tradere: omne hoc quod vides, quo divina atque humana 

conclusa sunt, unum est; membra sumus corporis magni. Natura nos cognatos edidit, 
cum ex isdem et in eadem gigneret; haec nobis amorem indidit mutuum et sociabiles 
fecit. Illa aequum iustumque composuit; ex illius constitutione miserius est nocere quam 
laedi; ex illius imperio paratae sint iuvandis manus. Ille versus et in pectore et in ore sit: 
homo sum, humani nihil a me alienum puto (Terence, Heaut. 77). Habeamus in 


commune: «incommune» nati sumus. Societas nostra lapidum fornicationi simillima est, 
quae, casura nisi in vicem obstarent, hoc ipso sustinetur." 


In the light of our discussion it seems wise to assume that Seneca's 
miserius est nocere quam laedi is intended to recall in the mind of the 
reader the Socrates of the Gorgias who had given such vivid expression to 
the humanitarian ideal which was to be elaborated and emphasized 
especially in the Stoic school. 

We will not be surprised to find patristic writers looking to this 
stoicizing milieu for a theoretical ratification of the Christian version of 
the humanitarian ideal. Given that it seems difficult if not impossible in 
the total absence of reciprocity to comply with the demand that we love 
our enemies, especially if these enemies be not only hostile to ourselves 
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but also morally reprehensible in other respects, how can one render 
rational the doctrine of the Sermon on the Mount? Patristic solutions to 
this quandary are revealing in the extreme. Cyril of Alexandria, for 
example, says of Matthew 5, 44 that (Comm. in Matth., PG 72. 381) 
"Ayanópnev tobc £y9pouc, oo xa9' Ó potyoí gioi 1T] qoveic, GAXàG xa3oó 
üv9ponot. Behind Cyril's statement there lies a conception of giXav9 ponía 
at least as old as Aristotle, Eth. Nic. 1155 a 16ff., which, having taken firm 
root in the field of Stoic ethics, dominated the ethical thinking, both 
Christian and pagan, of later antiquity. This is well exemplified in Clement 
of Alexandria, Strom. 4. 13. 93. 3, and especially in Ps.-Clement, Hom. 12. 
251ff. Rehm, which carefully distinguishes qiAav3ponía both from the 
emotional sensation of pity and from the reciprocal relationship of QiA(a 
in the following manner (ibid.12. 25. 7) noAX17) ó& OówaQopà petaGo 
QiA(ac kai piAavSponíac, óti f| u£v qiA(a &£& apotDfjg yívevat,, T] o£ 
QiAavOponía veo toU quoikOg meí9ovtog xávta üv9ponov ka930ó 
üv9ponóc &otw qiXo0ca £bgpyetei. In arguing that oiAav3ponía builds 
upon the natural affection of man for man xa98ó üáv9ponógc £otw Ps.- 
Clement coincides both with Cyril of Alexandria's interpretation of 
Matthew and with Seneca's Stoic sentiment (Ep.95. 52): Natura nos 
cognatos edidit, cum ex isdem et in eadem gigneret; haec nobis amorem 
indidit mutuum et sociabiles fecit.?3 Likewise, in keeping with strict Stoic 
sentiment is Ps.-Clement's rejection of the emotional constraint exercised 
by pity (1ó qucikGc nei90ov).?^ On this point, however, he is not entirely 
consistent since he defines qiAav9ponía as follows in the sequel (ibid. 12. 
26. 6): Q1Aav9ponía &otiv àppgvó9mnAuc, ric 1o 9f]Av uépoc éAgnpooctvn 
Aéygtai, 1Ó 6$ &ppev abcíjc àyán npóc vóv nATnoíov ovópaotat. To this 
he adds in explanation (ibid. 12. 26. 6f.) nÀnoíov ó& àv9piono £otiv Ó 
nüc &v9pomnoc, oby Ó tic dvO9pomnoc. div9pomnoc yàp £otw kai ó kakóc kai 
ó d ya9óc kai ó &y9póc kai ó píXoc. xp] obv tóv qgu.avO9poníiav àokobvra 
jim trv eivat toO 9eo0 ebepysetotvta ówatoug kai dóí(kouc, oc abtóg Ó 
9&óc nüciv v t$ vOv kóopo tóv ce fjAiov kai tob bgtobc abtoD na p£yov 
(cf. Matth. 5, 45). We shall turn to the imitatio dei ideal in a moment. 
Before we leave Cyril's interpretation of Matthew let us take note that it 
has an elaborate pagan counterpart in Hierocles' /n aureum Pythag. 
carmen comm. in a passage well worth quoting at some length since it 
serves to emphasize the commonplace nature of Cyril's theme (p. 29. 27 ff. 
Koehler): 


"Oonep ov ótkatooovng noteioc9at óei Aóyov ob puóvov npóc tobc Otkaíoc Tiuiv 
rpooogpouévouc GAAÀ kai rpóc tobc dótkeiv &yxeipotvtac, tva, pur] x üvvaóiketv 
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£ic tT|v lonv kaxse&iav abtoic ÉA9opev, obto xai cfjc quA(Lac dvr£xeo9at ógt, toot 
Éott tfjg qiAav8pomníac rpóc ánavtac, ot tob yévouc riuiv kotvovoOotv. £v vá&gt Ó£ 
tij npenobon tà tfjc quA(ac uécpa totnooópnue9a, vcobc uév d yaSobc Gc dtoodo6Govtac 
tüv to6 dv8pómnou t£A£tlÓtnta kai 6t tr)v qOoiv kai ot tv yvóogumv navtotac 
&onraCópevot, tooc 68 qabAovUc óc üv uimó£v ánó yvounc eig aipegoiv QiA(ag Tpiv 
bónéyovtac 61d uóvnv trv Kkoivr]|v o001iv üyamávtec. 610 Kai Aéyexat ópSGc, óc 
obórtig éy9póc t$ onovóadío, kai unóvocg ó dyaS3óc abt qíXoc. ei uév yàp tóv 
üv3pomnov qiAet, o00& xóv kakóv £x9póv x(8exait, ei 6&8 vóv dpetf] kekoounpévov 
Qncei npóc koivoviav, xóv àya3óv éx müvctov é£kAéyetat juupoonevog xai £v toic 
tfig qiÀA(agG pétpoig tóv 9góv, Óg pioget uév obóéva dv8pornov, vóv ó& àya3óv 
ó|.uQegpóovtoc üGonóGetdi. tO yàp cüíjg QiAav8poniag dàya9óv koiwfj t$ wyével 
npot£ivOv tfic trpoonkobongc poípac £xcaoctov à&tot, vobc pu£v d yaSobc rpóc £autóv 
Qváyov, tobg 6& tfjg dpetijg quyóáóac toig tfjg Oóíkng vóuoig xpoóg tó óO£ov 
ün£u9óvov. to0to yàp ékaxépotc obuptetpóv t£ kai Gqo£Aurov: oótogc oov kai fjprüg 
npooTnkst tijv QtA(av tnpeiv rpóg nrávtac àüv9pónougc ugtà tfjg rpóc tr)v à&Siav 
QT OVELU OEC. 


Note that here, as in Ps.-Clement, the exercise of universal charity is 
linked with the ideal of imitating God. One might conclude on the basis 
of Galatians 5, 14 (Óó yàp nxüc vópog £v &vi Aóyo nenAnpotai, £v 10 
"Ayannosig tóv zÀToíov oou óc osgautóv) that the practice of such 
charity constitutes the essential core of Christianity. But if one holds that 
this is indeed the case, then one should at the same time be willing to 
admit that this same theme of universal philanthropia plays a similar role 
in the pagan ethics of the Roman empire. In the last sentence to survive at 
the mutilated close of Porphyry's 4d Marcellam (p. 38. 16f. Pótscher) we 
find philanthropia described as the basis of religious life: ook $o9" ónog 
yàp obv üv39porov dótkobvra oéBew 96v: dAXà kprnic eoogDetag oot 
vouiGéo9o T| qiAav9ponía. Similarly the Neoplatonist Isidorus in his 
Vita Damascii (fr. 49 Zintzen) describes qiAía on the authority of 
Pythagoras as pte 1óv àpexóv, whilst Hierocles, 7n aur. carm. p. 29. 
13ff. K., speaks of qiA(a as being the greatest of the virtues (pgytotng 
oDonc àpetfjg xai taig dAAaig Oc teAe£lÓtntoc émipaivopévnc), and 
states that r£pag pév yàp t&v àpetOv T] quA(a, àpyT] 68 T] eboéDeia kai 
£o Ó 1fjc £boepetac Aóyoc on£ppua vOv dya96v ànávtov riiv, fj 62 tfic 
QiA(aG £&tg Ó teAgiÓtatog tv àpevóv kapnróc. We have already con- 
sidered above the continuation of Hierocles' remarks.?5 Themistius (Or. I, 
p. 11. 26f. Schenkl) argues ótt udAXov BactiXikocépa oqiXAav8ponta toU 
XAotntob yopoU t&v ápgtóv. God himself is oi. áv8pomoc and so therefore 
should a king be. l'eXà 0€ £yoye, says Themistius (ibid. p. 12. 24ff. S.), 
&£vvoOv tia t&v naAavwbv paciAéov, Ótt tüvu ngpi toAXoD rtotroüusvog 
9e(ag tivóc óvvápeog kai q0ogoG bngptépag óó&ati petéyew, veoc u£v 
a010 Qonep 939 kai &àyáA [iata tobc dv3pónouc etoao9a: Éuvr]váykaos, 
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QiAeiv 6& Qongp ó 960c tobc üvOpomroug o0 rtüvuo Óf] tt nposiAeto... ot. 
£iKÓótogc Seoou.T]g BactAsebg ó quAáRv8pornoc. qiAot yàp àAXTnAov oi tà 
a 0tà dyanóivtgc. tóvoc yàp otógv àkpiBoc ótt x pt] txóv 9eóv Sepanebetw 
&K toU xatà ó0vapiv ópoiobv £kgeivo tTr)v yvógunv. vobto yáüp &ott xó 
SavpáGsw aotóv, obtoc Ó péyacg buvoc, tobto yépac àAn9ivóv, tobto 
nrpéínov paou.éoc àvá91po, o0 xaAKf|v T] Gpyopüv f] xpoofjv, GAAà trlv 
a0tob yuyT|v eikóva 3&0 kateokeuáo3a.?6 Here again we meet the link 
between philanthropia and the imitation of God. The pagan orator goes 
on to point out that the philosopher cleaves to the same ideal but fails 
through deficiency of power to achieve it, whereas óotig ó6& bnép toUg 
üAXXovc üv9pinouc kai óovatat tà iya3à xai rpoatpettat, obtoc dyaAqua 
tob 9£00 àxépatov kai óAókATpov kai vabtóv &ni yfjc ónep &keivog év 
obpavà, oiov KkAfjpóv qa tfjc óXng &oyfjc &nvtponeoov kai GqAobv &v 
t6 uépe reipopevog tóv 100 &opzavtoc rygnóva. Clearly then Galatians 
5, 14 conforms to a common ideal of later antiquity. But let us note that 
this verse should not be cited, as it frequently is, without its continuation 
in 5, 15: ei 6$ QAAnAoUg Óókvete kai katgoOíete, DAénete pur) nó 
GÀAAnAov àvaAo9fte. The message implied by these two verses is that 
mutual respect and affection form the basis of social order. As Seneca 
says (Ep. 95. 53), Societas nostra lapidum fornicationi simillima est, quae, 
casura nisi in vicem obstarent, hoc ipso sustinetur.?" Cf. likewise Cicero, 
De amicit. 7. 23: Quod si exemeris ex rerum natura benevolentiae coniunc- 
tionem, nec domus ulla nec urbs stare poterit, ne agri quidem cultus 
permanebit ... Quae enim domus tam stabilis, quae tam firma civitas est, 
quae non odiis atque discidiis funditus possit everti? 

Already in Ps.-Clement, in Hierocles and Themistius we have met the 
claim that universal charity is the imitatio dei par excellence, and it is time 
now to consider this conception in further detail, in particular as a 
solution to the quandary of Matthew 5, 44. We will not be surprised to 
find John Chrysostom (/n Matth. hom. 18, PG 57. 268f.) referring to the 
message of this and the surrounding verses as 1] kopovic t&v óàya93óv, 
as f| Kopogor] tfjg Gpetfjc, and as Óyoc qiXocogíag. It is likewise in 
accordance with our findings above that Chrysostom describes the goal 
of these verses as being tó yegvéo9ai óÓpoíoug tà 9£$, óc àvOpárnoue 
y£véo3a1 £ikóc. Indeed, like Themistius' yr] xóv 9góv 9epangósww ék tob 
Katà óbvapiv Ópotobv &keívo ti]v yvopumnv,?8 Chrysostom's formulation 
constitutes an obvious reminiscence of Plato's Theaetetus 176 B 1ff., 
where flight from this world is named ópoíooic 979 katà xó ó0vatov, 
and such ópoíocig defined as Oíkaivov Kai Óoiov petà Qpovrnjogoc 
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yev£o93a1. This and similar passages of Plato exercised upon the mentality 
of the Roman empire an immense influence which has been carefully 
documented in numerous modern discussions.?? It is therefore in no way 
extraordinary that this influence pervades also Chrysostom's interpretation 
of Matthew 5, 44. Remarkable on the other hand is the fact that Chry- 
sostom supports his interpretation by means of a misquotation of Matthew 
5, 45, where by substituting ópotot in place of vioí he makes the text read 
ónOc yévno93e óÓpotot 106 xatpóc ouóv! We may conclude that Chrysos- 
tom was incapable of comprehending the intentions of Matthew in any 
other cadre than that of the popular Platonism of late antiquity. We find 
a similar reminiscence of the Theaetetus in the comment of Theodore of 
Heracleia upon the text of Matthew (Catenae I, p. 41. 31f. Cramer): 
nüávtüg tobg OSéAovtag vio9ecíag à&woOfjvai, Ósi katàü tÓ Ovvatóv 
uipeto9at 3eóv, £v t$ dótakpitog ebepysetetv. This platonizing inter- 
pretation of Matthew must have arisen at a very early date, since already 
Origen takes it for granted when he paraphrases the vioi toO zatpoógc 
ópóv of 5, 45 as ó num tr]o vo 9206 kai y pioxoób (ibid, I, p. 42. 8 Cramer). 
The formulation piunt) 100 300, which we have already met in Ps.- 
Clement,3? derives from Ephesians 5, 1 (l'ívgo9& oóv pipintai toO 3go0, 
(Gc téKva. àyanmtià), which thus serves to corroborate the link between 
Matthew and the 77Aeaetetus. However, already Matthew 5, 48 can be 
made to provide such corroboration; cf. Basil, Adv. Eunom.l. 27, PG 29. 
572: xai 3] uév àya9ót1nc voO 9706 kai ootf|poc rjuóv Inoo0 Xpiotoób, 
tobc áv8pónouc, ka9ó6oov £opév xopnuxkoi, óu tfjc ueAétrg kai cfic 
üoKljosog tv dya9Gv Épyov tij nrpóg tóv Begóv x&v ÓXov Ópotoost 
rpooóysi £v oig qnov [ívgo8e t£Aevot ka90cg kai ó xati]p ópóv Ó 
obpávioc t£AgLÓG £o (Matth. 5, 48).?1 

There is a remarkable parallel to these Platonic interpretations, above 
all of Ephesians 5, 1, in modern restorations of a section of Tacitus, Vita 
Agricolae 46, in which the author exhorts the deceased to direct his 
grieving family "ad contemplationem virtutum tuarum" and continues, 
according to modern editors, thus: admiratione te potius et laudibus et, si 
natura suppeditet, similitudine colamus: is verus honos, ea coniunctissimi 
cuiusque pietas. The locution similitudine colamus is a modern emendation 
suggested by Grotius (aemulatu Heinsius: imitando Pichena. colamus 
Muretus: decoremus Orsini) of the obviously corrupt mss. reading 
militum or multum decoremus. Our patristic parallels suggest not only 
that the emendation is correct but also that the formulation si natura 
suppeditet, similitudine colamus should be considered a reminiscence of 
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the ever-popular Platonic /ocus communis (Theaet. 176 B 1f.) ónoíooig 
9&G kaxtà 1ó óvvatóv. The link between 9&pazeósgw (colere) and ópoíooig 
had been established by Plato himself in the Timaeus 90 C-D. Cf. Seneca, 
Ep.95. 50 (satis illos [sc. deos] coluit, quisquis imitatus est), and in partic- 
ular Themistius,?? Or. I, p. 13. 10f. S. (yp1] 1óv 8eóv Sepanebetw ék tob 
kacxà óbovagiv ópotobv £ketvo tr]v yvoumnv), which combines, though this 
has not been noted by Schenkl, the ópoíooig of the Theaetetus with that 
of the Timaeus as does also Arius Didymus, ap. Stobaeus Anth. 2, pp. 49 f. 
Wachsmuth. It is in keeping with the temper of the age that Arius 
Didymus (/oc. cit.) seeks to trace the notion of ópotooig 9£À back to 
Homer, Odyssey 5. 193 (uev tyvia. Daive 9&oto) via Pythagoras! £rov 
9eG. Cf. also Aelian, Var. hist. 12. 59: IIo9ayópag £Agye ó00 tata £x 
t&v 9&GÀv toig àv8poroig 6£0009at KàAAwOtO, tÓ v& GAXn9ebeiw xai 
ebepyeteiv: xai tpooetí8et, Ótt xai £otke toic 9eoig &kátepov.?3 

But even more remarkable than Chrysostom's revision of the text of 
Matthew 5, 45 is the definition of Christianity offered by [Pseudo-] 
Gregory of Nyssa at Hom. in verba, Faciamus Hominem I, PG 44. 273, 
where in answer to his own question tí £ot1 ypioxiavioptóc; the homilist 
replies, 9£o0 ópoíooig katà 10 £vógyxópevov àv9porou ooozu.?* Here 
indeed is Christianity not simply formulated in Platonic guise but rather 
identified unashamedly with the moral ideal of the intelligentsia of the 
Roman Empire. Cf., e.g., Apuleius, De Plat. et eius dogm.2. 23. 252f. 
Sapientiae finis est, ut «ad» dei meritum sapiens prouehatur hancque 
futuram eius operam, ut aemulatione uitae ad deorum actus accedat. 
Verum hoc ei poterit prouenire, si uirum perfecte iustum, pium, prudentem 
se praebeat. Vnde non solum in perspectandi cognitione, uerum etiam 
agendi opera sequi eum conuenit, quae diis atque hominibus sint probata, ... 

The same eagerness to identify with the moral ideals of the imperial age 
is reflected in the Christian admiration and then adoption of Epictetus. 
Somewhat grudgingly Origen concedes that Plato has aided the intellec- 
tual few; Epictetus on the other hand is accessible to all who seek moral 
improvement: (Contra Cels. 6. 2, PG 11. 1289) £o yobv iógiv tóv u£v 
IIAóátova àv yepoi tv 6okobvtov eivai QUAoAÓyov póvov, tÓv ó£ 
"Eníktn]tov kai óxró tÀv tvoyóviov kai pommv mxpóg tO oOqQgAscio93oi 
éyóvv:ov  9avpaGónuevov, aio9opévov tfjg àüró t1GOv Aóyov abto0 
BeXvwuboeoc. kai va0tÓá ye, obx &ykaAo0vieg IAátovi, qapév: (6 yàp 
rOÀDg tv àv9pónov kóopog xpnoíiuog Kai tobtov üjveyKev) KtÀ. 
*Diese Stelle beweist," comments M. Spanneut justifiably,?5 "dass Epiktet 
im 3. Jh. in gewissen christl. Kreisen mit Eifer gelesen wurde." The 
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subsequent influence of Epictetus upon Christian life and thought has 
been carefully investigated by Spanneut, whose findings need not be 
repeated here.?9 Suffice it to say that this unconditional acceptance of 
Epictetus should be recognized for what it is, namely an admission by 
Christians that their moral ideals were practically those of the Stoics. The 
well-known Christian adoption of Seneca should be seen in the same 
light.97 

Viewed in toto the evidence assembled above indicates conclusively 
that except in such outbursts of oratorical excess as that of Tertullian's 
Ad Scapulam Christians of the early centuries did not claim as a distin- 
guishing mark of their religion the extension of charity to include even 
one's enemies, and that such charity was not held by contemporary 
pagans to be a unique feature of Christianity. The above evidence suggests 
on the contrary that the realization of universal charity was the commonly 
accepted ideal of the ethics of later antiquity to which neither Christians 
nor pagans could claim, or even attempted to claim, any exclusive right 
of ownership, and that patristic discussions of universal charity are 
inextricably compounded with the ethical terminology and theory of the 
pagan world.?8 If it should indeed be the case that Christians of the first 
three centuries gave more frequent expression to the ideal of loving one's 
enemies than did their pagan counterparts, then the reason could be that 
the Christians of that era were in a particularly exposed position in a 
world of real and potential enemies. 

A century and a half ago the English poet and mystic William Blake 
summed up his assessment of traditional ethics in the following aphorism: 
"If Morahty was Christianity, Socrates was the Saviour."3? Blake said this 
not out of admiration for the Greeks (whom indeed he despised) but in 
the conviction that the core of Christianity was something other and more 
than a restatement of traditional moral teaching. I permit myself to 
conclude with a further quotation from Blake: 

"What can this Gospel of Jesus be? 
What Life & Immortality, 

What was it that he brought to Light 
That Plato & Cicero did not write?"40 


NOTES 
! [nhis "Die Motivierung der Feindesliebe in Lukas VI 32-35," Novum Testamen- 


tum 8 (1966) 286. 
* Quoted by van Unnik, op. cit. 284. 
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3 Cf. his Idee und Ideal der Feindesliebe in der ausserchristlichen Welt, (Leipzig 1927). 

^ Op. cit. 286f., n. 5. 

5 Tertulliani de testimonio animae (Textus Minores, 18: Leiden 1952). 

* Le., Athenagoras, Suppl. 12. 3, PG 6. 913ff. (cf. van Unnik, op. cit. 285, n. 3); 
Justin, Apol. 15. 9-10, PG 6. 349 ff. (cf. van Unnik, op. cit. 285, n. 4); Polycarp, Ad 
Philipp. 12. 3; Justin. Apol. 14. 3, PG 6. 348 and Dial. cum Tryph. 35. 8, PG 6. 552 
(cf. van Unnik, op. cit. 286, n. 1); see also Justin, ibid. 96, PG 6. 704; Didache I. 2—-5 (cf. 
van Unnik, op. cit. 286, n. 2); 2 Clement 13. 4 (cf. van Unnik, op. cit. 285). 

'  Op.cit. 285. 

5 Cf. likewise Didache I. 3: obyi kai xà £9vr voóto totoQ0o1tv; 

? For the relevant meanings of kaiwoóc cf. J. Behm's discussion in Kittel, 77eologi- 
sches Wrterbuch zum Neuen Testament III (English trans. Grand Rapids 1967) 447 ff., 
and R. Bultmann's comment on John 13. 13 (évtoAr]v kawrijv ó(ó00u bpiv) in Das 
Evangelium des Johannes!? (Góttingen 1968) 403ff. It may be noted that Bultmann's 
presentation coincides with the general argument of this paper. On the developement 
and spread of the notion of philanthropia in the Hellenistic period cf. A. J. Festugiere, 
La révélation d' Hermés-Trismégiste, I1 Le Dieu cosmique (Paris 1949) 301 ff. See further 
note 26 below. 

10 Cf. p.215 below. 

H On the Ad Scapulam, directed in 212/13 to the proconsul of Africa, cf. briefly 
P. de Labriolle, Histoire de la littérature latine chrétienne I (Paris 1947) 117 ff. Tertullian's 
exaggerated claim is by no means unique. Athanasius, for example, argues somewhat 
similarly that the practice of virginity is the distinguishing mark of Christianity and 
recognized as such by pagans (Apol. ad Const. 33, PG 25. 640): Taócag [sc. tüc vóppag 
tob Xpioto0] kai "EAAnvgeG ópàvtgeg Qc vaóv o$cac to0 Aóyou SavopáGovcr nap 
obó6£vi yàp àAn9Gc to0to tÓó csuvóv kai obpáviov énráyyeApua kaxopSotxat T] xapá 
uóvoic fjpiv toic Xpictiavoic. MáAioxa yàp xai voóco piéya cekptjpióv &ott toO xa. p 
finiv eivai tr|v óvxvoc kai GAn9fj 9eooépetav. Cf. further P. Courcelle, ^Anti-Christian 
arguments and Christian Platonism: from Arnobius to St. Ambrose" in The Conflict 
between Paganism and Christianity in the Fourth Century ed. by A. Momigliano (Oxford 
1963) 161. This self-exaltation has a psychological counterpart and a precedent familiar 
to early Christians in the traditional Greek attitude towards non-Greeks which we meet, 
e.g., in the Platonic Epinomis 987 D 9f. (Oxwtep àv "EXXAnvec BapBápov rapaXàBoot, 
KG&AÀiov toto £ic t£Aoc ángpyóGovta) or Aristotle, Pol. 1285 a 20f. (ÓovA1KdOtepot 
£ivui tà ij9n Qócsgt oi uév BápBapot tv '"EAAfQvov) as well as in the smug Roman 
sensation of superiority over the Greeks; cf. Cicero, Tusc. I, 1.1 ff. 

12? [biqd. 286. 

13 'Thereis, for example, virtually no consideration of ethical matters in M. Spanneut, 
Le stoicisme des péres de l'église (Paris 1957) or in J. Daniélou, Message évangélique et 
culture hellénistique (Tournai 1961). A notable exception to my generalisation is 
S. R. C.Lilla, Clement of Alexandria (Oxford 1971), Chapter II: Ethics. E. Hatch's 
classic, The Influence of Greek Ideas and Usages upon the Christian Church (London/ 
Edinburgh 1890; rp. New York 1957) Chapter 6: Greek and Christian Ethics" still 
possesses considerable validity. Likewise J.Stelzenberger, Die Beziehungen der früh- 
christlichen Sittenlehre zur Ethik der Stoa (Munich 1933). 

^ (Cf. H.Crouzel, Origéne et la philosophie (Paris 1962) 81ff. See also Justin, 2 
Apol. 8, PG 6. 457 «xai 1ooc ànó t&v XxvotkGv 6£ 6oypátov, éngiór| küv 1Óv Tj9ixóv 
Aóyov kóoyutot yeyóvaciv, Qc kai Év tioiv oi xoutai ótà t1Ó Épiputov ravi yével 
üv9pomnov onéppa too Aóyou pueutofjo93at kai rxeoovebo9at otóajiev. 

15 Patristische Texte und Studien 9 (1969), and Jahrbuch für Antike und Christentum 
16 (1973) 67 ff. 

1€ Cf. already Tertullian, Ad mart. 4, PL 1. 625f. 
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7" R.Walzer, Galen on Jews and Christians (London 1949) 57 and 65. 

15 Jp. Eusebius, H.E. 7. 22, PG 20. 688f. 

1 Cf. the references assembled by L. I. Levine, Caesarea under Roman Rule (Leiden 
1975) 129. 

?!  Med.4. 3. 2. As Farquharson ad loc. points out, the term «pipa, by which the 
Emperor denotes the phrase, is the equivalent of óóypa. 

?1 Cf. further Crouzel, op. cit. (note 14 above) 87 f. 

?? [n his *Plotin zwischen Plato und Stoa" in Les sources de Plotin (Vandoeuvres- 
Genéve 1960) 67. Cf. further K. Dóring's "Sokrates bei Epiktet" in Srudia Platonica: 
Festschrift für Hermann Gundert (Amsterdam 1973) 195 ff. 

?) For the context see p. 216 above. 

? Unstoic on the other hand is the pejorative use of the term quoikóc, as may be 
seen from the Stoic definition of ná80c as dAoyoc vuxfic kivnotc kai rapà qootv (SVF 
III, p. 95. 14f.). The term is, however, appropriate to the debate on the validity of the 
Stoic thesis. Plutarch, for example, argues in criticism of the extreme Stoic position that 
a moderate degree of emotional involvement is *natural" and can therefore be avoided 
only by denying one's nature (Cons. ad Ap. 102 Cff.): 

Tó pu&v oov dAyeiv kai óákvgeo3at teAgutrjcavtog vioO Quotkr]v Éyet tr|v Gpyiv 

tfjg Aommc, Kai ook &Q' rjgiv. ob yàp Éyoye oupqpépopat toic óuvobot tT]v üyptov 

kai okAnpüv àná9euav, &£&o xai toO óuovato0 kai toU oupnQépovtog oboav. 

àqgaiproetat yàp ruv abtn trjv £k t06 QiAeio9at kai qiAgtv eOvoiav, fjv tavtóg 

uGA Xov é61a0G6etv üvaykaiov. có 68 répa toO piécpou mapekqoépeo9at kai ovuvabGeltv 

tà tév9n ra pà qooiv eivaí oni kai oro tfjc £v uiv qabAngc yiyveo9at óó&nc. 
Cicero debates the matter at some length in 7usc. III. Cf. further C. Moreschini, Studi sul 
" De dogmate Platonis" di Apuleio (Pisa 1966) 95. 

?5 Cf. pp. 217f. above. 

?6 Julian, no doubt in imitation of Themistius, felicitates the Emperor Constantius, 
albeit sycophantically, upon his humane conduct defined as (Or. I. 39. 7f. Bidez) «ó 
TÓviac £D mOitiv kai piueioc9at vv 9eíav &v àáv9pimnoic qóociv. On kingship as 
uipgnoic cf. N. H. Baynes, "Eusebius and the Christian empire" in. Mélanges Bidez 
(Brussels 1933) and reprinted in Bayne's Byzantine Studies and Other Essays (London 
1960) 1681f.; further H. Hunger, *Philanthropia: Eine griechische Wortprágung auf 
ihrem Wege von Aischylos bis Theodoros Metochites," Anzeiger phil.-hist. Klasse 
Ósterreichische Akademie der Wissenschaften 100 (1963) 1ff.; reprinted in Hunger's 
Byzantinische Grundlagenforschung (London 1973). 

? For the context see p. 216 above. 

?8 Or. T, p. 13. 10f. S. Cf. pp. 219 above and 221 below. 

? Cf. H. Merki, OMOIOZTIX OEQ: Von der platonischen Angleichung an Gott zur 
Gottühnlichkeit bei Gregor von Nyssa (Paradosis 7: Freiburg, Switz. 1952); and Merki's 
article *Ebenbildlichkeit" in RAC 4 (Stuttgart 1959) 459 ff. Both works contain rich 
bibliographies. 

?0 Cf, p. 217 above. 

33 "This platonizing interpretation of Matthew 5, 48 goes back at least to Clement of 
Alexandria, Strom. VI. 12. 104. 2, GCS II. 484. 19ff.; cf. Merki, op. cit. (note 29 
above) 59. 

?? Forthe context cf. p. 219 above. 

33 Symbolic of the status of Homer and Pythagoras as bearers of valid revelation is 
St. Augustine's report of the Carpocratian Marcellina (De haer. 7, PL 42. 27) quae 
colebat imagines Jesu et Pauli et Homeri et Pythagorae, adorando incensumque ponendo. 
Irenaeus, Haer.I. 25, PG 7. 685 f., mentions in connection with Marcellina images of 
Christ cum imaginibus mundi philosophorum, videlicet cum imagine Pythagorae, et 
Platonis, et Aristotelis et reliquorum. Epiphanius, Haer.27. 6, PG 41. 373, concurs with 
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Irenaeus, but Augustine's list reappears in John of Damascus, Haer.27, PG 94. 693 
(£ikóvag 6& nouoac«o [sc. MapkeAAiva] £v kpuot] Incoó, xai IIávAov, xai Opnrpov, 
kai IIo83ayópa, vaótaic é£9vopía xai ztpootkoóvsi). The role of Homer as "pagan saint" 
has been examined by J. Daniélou, op. cit. (note 13 above) 73ff. Pythagorean emphasis 
upon reincarnation served in the eyes of more orthodox Christians to render Pytha- 
goras less amenable to Christian reinterpretation. For the formula £rtov 9&6 cf. further 
Apuleius, De dogm. Plat.ll. 23. 253 and the references accumulated by J. Beaujeu, 
Apulée: Opuscules philosophiques (Paris 1973) 303f., n. 7. 

31  — Gregorii Nysseni Opera. Supplementum: Auctorum incertorum vulgo Basilii vel 
Gregorii Nysseni sermones de creatione hominis, etc., ed. H. Hórner (Leiden 1972) p. 33. 
5 f. For parallels cf. Hórner's apparatus ad loc. On the disputed matter of the authorship 
of the homily in question see most recently E. Amand de Mendieta, Les deux homélies 
sur la création de l'homme que les manuscrits attribuent à Basile de Césarée ou à 
Grégoire de Nysse," in Zetesis Album amicorum door vrienden en collega's aangeboden 
aan Prof. Dr. E. de Strycker... ter gelegenheid van zijn vijfenzestigste verjaardag (Ant- 
werpen/Utrecht 1973) 695 ff. Cf. further Gregory of Nyssa, De prof. Christ., PG 46. 
244 Obkobv, óc üv tic Ópo to0 Xpiotiaviopob tr|v óiívoiav &ppimvebostev, obtoG 
&poüpev, ótxi Xpioxiavionóg &oxi tfjc 9e(ac qoosoc niumoic. Origen, De princip. III. 6. 
1, PG 11. 333, considers the doctrine of ónoíoocic 9e to have been borrowed by the 
pagan philosophers from Genesis I. 26; cf. Merki, op. cit. (note 29 above) 61. 

35 n his contribution on "Epiktet" to RAC 5 (Stuttgart 1962) 640. 

?6 Cf. above all Spanneut's op. cit. 628ff., and his Permanence du stoicisme (Gem- 
bloux 1973) 130ff. (with appropriate bibliography on pp. 393 ff.). 

31 On which see Spanneut, /oc. cit. J. N. Sevenster, Paul and Seneca (Leiden 1961) 
has analysed sensitively and sensibly the mentality of Paul and Seneca in order to show 
that in spite of many apparent and some real similarities of viewpoint their total 
outlooks upon life are radically different. Except in minor detail I would not attempt to 
quarrel with this obvious conclusion. My object in the present paper, much more 
limited in scope, is simply to show that the Christians of the Roman Empire were not 
able or, perhaps more correctly, did not attempt to differentiate substantially their 
ethical ideals from those of contemporary pagan theorists. 

33 Outside the scope of this paper lies the very real question of the extent of 
Christian indebtedness in the ethical field to Rabbinic Judaism. 

39 Poems and Prophecies ed. M. Plowman (London 1945) 288. Blake's conception 
of the role of Socrates is not only that of Cicero, who makes him the originator a quo 
haec omnis quae est de vita et de moribus philosophia manavit (Tusc. 3. 4. 8; cf. further 
ibid. S. 4. 10, and Acad. 1. 4. 15), but also one which still finds support: cf., e.g., F. H. 
Sandbach, 7e Stoics (London 1975) 12. 

30 Op. cit. 347. 
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Y A-T-IL, POUR HILAIRE DE POITIERS, UNE 
ININTELLIGENTIA DE DIEU? 
ÉTUDE CRITIQUE ET PHILOLOGIQUE 


PAR 


JEAN DOIGNON 


L'absence méme provisoire d'une édition critique du De Trinitate 
d'Hilaire de Poitiers hypothéque lourdement les études consacrées à 
cet auteur. Une nouvelle preuve nous en est donnée par le contre-sens 
qui est en germe dans une conjecture remontant à l'édition érasmienne du 
De Trinitate et diffusée par la plupart des éditions postérieures. Elle porte 
sur l'hapax inintelligentia étendu, sur une proposition d'Erasme, à plu- 
sieurs passages du grand traité d' Hilaire, alors que nila tradition manuscrite 
de ce traité soigneusement étudiée ni la théologie hilarienne bien comprise 
ne supportent qu'il soit employé à propos de Dieu. 


I. Les occurrences d'intelligentia[inintelligentia dans les éditions et les 
manuscrits du De Trinitate 


Si l'on se fie au texte du De Trinitate le plus couramnent utilisé au- 
jourd'hui, celui du tome 10 de la Patrologie latine, Hilaire aurait employé 
trois fois le mot inintelligentia en 8,38 (PL 10,c.266a) ; 10,30 (c.369a) et 
11,45 (c.430c). Le texte de Migne reproduit celui de l'éditeur mauriste 
Coustant (Cou.),! en l'accompagnant des variantes que, par rapport à 
ce dernier, offre l'édition véronaise d' Hilaire de 1730.2? Mais aucune de ces 
variantes ne concerne le mot inintelligeetia, qui se transmet donc ne 
uarietur à tous les lecteurs d'Hilaire depuis la fin du XVIIe siécle et que 
le Thesaurus linguae latinae a fait figurer dans ses colonnes avec les 
références du tome 10 de la Patrologie.? 

Ce néologisme n'a pourtant pas fait l'unanimité chez les éditeurs: il est 
en effet absent de l'édition princeps du De Trinitate (Med.)^ ainsi que des 
éditions parisiennes de Badius Ascensius (Bad.)? et de J. Gillot, aussi bien 
de la premiere (Gi/.!) datée de 1572 que de la seconde (Gi/.?) datée de 1605 
et réimprimée telle quelle jusqu'en 1652.9 C'est dans l'édition d'Erasme 
(Era.) en 1523 et dans celles qui en dépendent qu'inintelligentia est prété à 
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Hilaire, mais dans une seule (frin. 8,38)? des trois occurrences qui appa- 
raissent dans la Patrologie. En 10,30 et 11,47, en effet, Erasme garde de sa 
ou de ses sources manuscrites la forme intelligentia, tout en suggérant, 
dans une note marginale, qu'il conviendrait de lui substituer inintelli- 
gentia,? parallele à ignorantia, legon qu'il prétend avoir lue dans « d'autres 
codices ».? De la conjecture d'Erasme l'éditeur Coustant a fait une vérité, 
l'uimprimant dans son texte du De Trinitate, non seulement en 8,38, mais 

en 10,30 et 11,47. 

Dans la confusion oü nous plongent les hésitations d'Erasme devant 
inintelligentia, le refus du terme par Gillot ou au contraire l'engouement 
éprouvé à son endroit par Coustant, il convient de se référer à la tradition 
manuscrite qui, pour le De Trinitate, est particuliérement bien représentée, 
puisque nous disposons de cinq manuscrits à onciales: Vatican, Archives 
de Saint-Pierre D 182(B)VI s.; Paris, B.N. lat.8907(C) V-VI s., f.3v?-297 ; 
Paris, B.N.lat.2630(D) VI s., f.1-315; Paris, B. N. Nouv.acq.lat.1592(T), 
VI s. (livres VI-XID); Vérone, Bibl. capit. XIV(12) (V), VI s., auxquels 
l'on peut ajouter un ms précarolingien, Londres, B. M. Harley 3119(L), 
VIII s. Tous les manuscrits postérieurs aujourd'hui conservés dérivent 
plus ou moins directement de ces prototypes.!? 

A la lumiére de ces témoins, un des trois cas que nous avons à envisager, 
celui que nous offre le texte de la Patrologie pour frin. 11,47 est parfaite- 
ment clair. Nous établissons ci-dessous, avec l'apparat critique correspon- 
dant, le texte du passage oàü Coustant, sur la suggestion d'Erasme, a 
introduit inintelligentia: 

] Et idcirco apostolus, quia numquam nisi ea in cognitionem caderent, quae sensui 
posteriora succederent, commemorato sapientiae profundo et inexscrutabilium 
iudiciorum infinitate et inuestigabilium uiarum secreto et incogniti sensus ignoratione 
et consilii non communicati intelligentia, subiecit: Quis enim prior dedit et retribuetur 

5 illi? Quoniam ex ipso et per ipsum et in ipso sunt omnia, ipsi gloria in saecula saecu- 
lorum (Rom. 11,35—36). 

1 quiaBD L T V: qui C// 2 posteriora B L T: potiora V postera C post tempora D// 

succederent B C L: -dent D -dunt T V // et B C D L V: talium et T // inexscrutabilium 

B D V: inscr-C T L // 3 inuestigabilium B CD L: inin-T V // incogni BCL V: 

-to D cogniti T // sensus B CL T V: -su D // ignoratione B CL T V: -nem D // 4 

intelligentia codd. Med. Bad. Era. Gil.?: inin- Cou. coni. Era mg: ignorantia Lip. Gil.! 


L'unanimité des manuscrits réalisée en 11,47 en faveur d'intelligentia 
doit nous aider à sortir du dilemme intelligentia-inintelligentia en 8,38, 
car les deux passages sont l'un et l'autre une paraphrase de Rom. 11,33 
qui débouche sur une citation des versets 35-36 ou 36 seul. Le texte cri- 
tique de 8,38 s'établit comme suit: 
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1 Namque post illud diuitiarum et sapientiae et scientiae Dei protestatum profundum 
et inexscrutabilium!! iudiciorum confessam intelligentiam et inuestigabilium uiarum 
demonstratam ignorationem, humanae tamen fidei usus officio hunc honorem in- 
uestigabilium!? et imperscrutabilium!? caelestium sacramentorum profundo red- 

5 didit: Quoniam ex ipso et per ipsum et in ipso sunt omnia, ipsi gloria in saecula. 
Amen (Rom. 11,36). 

] protestatum B L V: po- C D T // 2 inexscrutabilium C L?V: inscr- D T idexscr- L! 

ininexscr- B // intelligentiam C D L'T Med. Bad. Gil. ?: inin- B L?*V Era. Cou. [| 4 

inuestigabilium B!C D L T V: inin- B? // imperscrutabilium B L?T V: inscr- CD 

perscr- L.! 


Ne serait-ce que du point de vue de la critique externe, intelligentia se 
recommande par l'accord de C D avec des témoins relevant d'une autre 
source, si l'on tient compte du schéma général de la tradition du De 
Trinitate tracé par P. Smulders." 

Reste le cas, tout à fait différent des deux précédents, du passage de 
trin. 10,30, Hilaire y commente le texte de Marc 14,36, oà le Christ à 
Gethsémani demande à son Pére de faire passer loin de lui le calice de la 
Passion. Les hérétiques voyaient dans cet appel une preuve de la faiblesse 
tout humaine dont la divinité du Christ est atteinte. Hilaire montre 
l'illogisme d'une telle explication qui, selon lui, méconnait la volonté de 
souffrir du Christ. I1 eüt mieux valu, dit-il, avouer son «incompré- 
hension » (inintelligentia) du verset de Marc plutót que de se laisser em- 
porter par la folie d'une interprétation impie. 

Nous citons le texte qui contient le mot litigieux en l'accompagnant d'un 
apparat critique oü sont recensées les legons des manuscrits déjà utilisés, 
à l'exception de D et T lacunaires en cet endroit: 


1 Quomodo enim per patiendi metum transferri a se deprecaretur, quod per dispen- 
sationis studium festinaret implere? Non enim conuenit ut pati nollet quod pati 
uellet. Et cum pati eum uelle cognosceres, religiosius fuerat dicti inintelligentiam 
confiteri quam ad id impiae stultitiae furore prorumpere, ut eum adsereres ne 
pateretur orasse quem pati uelle cognosses. 

l1 ase L V: om. Case calicem B // deprecaretur C V : pre- B L // 2festinaret B C V: -nat 

L // nollet B L V: -it C// 3 quod C L V: qui B //4 inintelligentiam B V Cou. coni. 

Era. mg.: intelligentiam C Med. Bad. Era. ignorantiam L Gil.'? // quam B C L: quam 

ut V // impiae B C L: om. V /| 5 cognosses B V: -sceres CL 


Il ressort de là qu'intelligentia n'est appuyé que par un seul témoin C, et 
encore ne s'agit-il pas de l'un des meilleurs généralement.!" Au surplus, 
intelligentia ferait un contre-sens, car les hérétiques, à trois reprises, sont 
accusés par Hilaire, dans le contexte du passage que nous étudions, de 
ne pas «comprendre» (intelligo) les Ecritures: Heretice, cur uirtutem 
dicti non intelligas, arguo (10,29); dum ... sacramentum fidei non intelligis 
(10,33); hoc legens et non intelligens (10,34). Inintelligentia appliquée à 
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la connaissance d'un texte convient donc ici tout à fait. C'est un néolo- 
gisme comme les dérivés de méme formation: inintellectus (trin. 7,36; 
Syn. 60)!3 et inintelligens qu' Hilaire (in psalm.118,5,5) a lu dans un texte 
« vieux-latin» des Proverbes!? ou qu'il a pu connaitre par la traduction 
cicéronienne du 7imée.? 


II. L'alliance d'ignoratio(-antia) et d'intelligentia dans la terminologie 
théologique d'Hilaire 


L'examen critique auquel nous venons de soumettre les trois textes du 
De Trinitate, oü intelligentia et inintelligentia sont en concurrence dans 
les manuscrits ou les éditions, nous révéle que la répartition des emplois 
entre les deux termes est trés nette. Le néologisme inintelligentia ne 
s'applique qu'à la connaissance des choses acquise par l'homme. Il ne 
saurait y avoir par contre d'inintelligentia de Dieu. 

Le Dieu d'Hilaire en effet n'est pas l'Étre inconnaissable des philo- 
sophes et des gnostiques.? L'auteur du De Trinitate, à l'école de saint 
Paul, n'a jamais reculé devant l'emploi d'intelligere? pour exprimer 
l'idée (sensus) de Dieu chez l'homme.?* Est-ce à dire qu'Hilaire admet, à 
la suite d'Origéne, que Dieu est intelligible, mais d'une facon imparfaite??5 
Non plus, ou du moins ce n'est pas en ces termes que se présente pour 
Hilaire la spécificité de la connaissance de Dieu par rapport à tout autre 
genre de connaissance. 

La ratio intelligentiae Dei** se refléte dans le schéma logique constitué 
par la juxtaposition, au sein des textes paralléles de frín.8,38 et 11,47, 
de deux idées apparemment contradictoires (de là les corrections inter- 
venues dans l'histoire de la transmission du texte), qui sont comme 
l'envers et l'endroit d'un méme fait, l'ignorance dévoilée des voies im- 
pénétrables de Dieu et l'intelligence confessée de leur inaccessibilité, deux 
idées dont, en vertu de la commutatio?* agencée par Hilaire, l'ordre de 
succession est interchangeable, ainsi qu'il ressort du tableau suivant: 
8,38: etinexscrutabilium iudiciorum — et inuestigabilium uiarum 


intelligentiam demonstratam ignorationem 
11,47: et incogniti — À et concilii non communicati 
ignoratione intelligentia 
Dans les deux colonnes, les có/a liés par et visent le méme mystére de 
Dieu, dont on peut dire à la fois qu'il est reconnu comme insaisissable 


et qu'il est inconnaissable méme dévoilé, à preuve la liaison par uel... 
uel? qui, dans le Tractatus sur le Psaume 118, unit les deux aspects 
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opposés, mais remplacables l'un par l'autre, du fait divin, objet, dans un 
cas, d'une confession, dans l'autre cas, d'une priére,9 deux attitudes qui 
pour Hilaire se conjoignent: Sed doceri nos oportet prophetae huius 
exemplo, ut uel diuinarum rerum ignorantiam confiteamur uel ignoratarum 
intelligentiam deprecemur (in psalm. 118,10,9). 

Lorsqu' Hilaire voudra donner un tour moins existentiel et plus dia- 
lectique à sa réflexion sur la coexistence d'une ignorantia de Dieu, qui est 
une ignorance comprise, et de son intelligentia, qui est la compréhension 
d'une ignorance, il remplacera la liaison avec uel par un lien hypotactique 
de nature concessive ou corrélative. Du premier schéma on a un exemple 
dans l'épilogue du De Trinitate, oü, parlant de la connaissance de Dieu 
comme Esprit, Hilaire écrit: e t s i sensu quidem non percipiam, sed tamen 
teneo conscientia. ! Le second type de construction apparait dans cette 
formule du prologue du De Trinitate: ut tantum eum (Deum) esse intelli- 
geret quantus et intelligi non potest.?* 

Ces constructions logiques sont calquées sur celles dont Tertullien et, 
à sa suite, Minucius Felix et Novatien se sont servis pour exprimer le 
paradoxe de l'approche de Dieu par l'homme: /naestimabilis (Deus), et s i 
humanis sensibus aestimetur (Tert. apol. 17,2).9? J.-C. Fredouille, qui a bien 
souligné l'aspect rhétorique de semblables antinomies,?! aurait pu rap- 
peler aussi qu'elles s'inspirent d'une certaine dialectique cicéronienne de 
l'agnitio Dei.? 

Ce plan de la rhétorique, qu' Hilaire ne néglige pas dans ses définitions 
de l'intelligentia paradoxale de Dieu, est dépassé, quand il montre l'intelli- 
gence de la nature inconnaissable de Dieu résolvant dans la foi la contra- 
diction qui lui est inhérente.?$ Mais nous ne développerons pas ici ce 
sujet,?? sur lequel nous avons déjà posé quelques jalons ailleurs.?? I] nous 
suffit d'espérer qu'au terme de l'enquéte critique et philologique à laquelle 
nous venons de nous livrer, nous avons dissipé l'équivoque créée par la 
conjecture inopportune du mot inintelligentia, par lequel la plupart des 
éditeurs du De Trinitate depuis Erasme?? ont cru pouvoir rendre compte 
de la perception hilarienne du mystére de Dieu. 


NOTES 


! Cf. S. Hilarii Pictauorum episcopi opera ... studio et labore monachorum ordinis 
S. Benedicti e congregatione s.Mauri (Parisiis 1693) 970,1056,1109. 

* oS. Hilarii Pictauorum episcopi opera ... studio et labore monachorum ordinis 
S. Benedicti e congregatione S. Mauri castigata, aucta et illustrata, curauit Scipio Maf- 
feius (Veronae 1730). 

? Cf. TLL VIT,1,c.1635, s.u. inintelligentia. Le terme figure au répertoire des néolo- 
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gismes d'Hilaire dans R.J. Kinnavey, The vocabulary of Saint Hilary of Poitiers as 
contained in « Commentarius in Matthaeum», « Liber 1 ad Constantium» and «De 
Trinitate» (Patristic Studies 47) (Washington 1935) 4, et est encore cité et commenté 
par C. Moreschini, Il linguaggio teologico di Ilario di Poitiers, dans La Scuola catto- 
lica 103 (1975) 342. 

* Cf. De Trinitate ... per Leonardum Pachel (Mediolani 1489) 39,54v?,64v^. 

5. Cf. Opera complura S. Hilarii ... (Parisiis apud Badium Ascensium 1510) 
f.44v^,62,73. 

* D. Hilarii ... quotquot extant opera Parisiis 1572 63,87,102 et D. Hilarii ... opera 
(Parisiis 1605 — 1617,1631,1652) 136-137,209,252. 

' D.Hilarii ... lucubrationes per Erasmum  Roterodamum | emendatas ... (apud 
Basileam 1523) 146 — D. Hilarii ... lucubrationes ... olim per Erasmum ... emendatae, 
nunc curauit L. Miraeus (Parisiis 1544) 43 — D. Hilarii ... lucubrationes ... olim per 
D. Erasmum emendatae, nunc denuo ... per M. Lipsium collatae et recognitae (Basileae 
1570) 109 (— Lip.). 

$ D.Hilarii ... lucubrationes per Erasmum ..., p. 202: dicti intelligentiam, en marge: 
aliis «ignorantiam», legendum suspicor «inintelligentiam» ; ibid. p.239: consilii non 
communicati intelligentia, en marge: aliis «ignorantia»; legendum suspicor « inintelli- 
gentia ». 

? Ainsi dans le ms L (Londres, B. M. Harley 3115, VIII s.) f£ 141, provenant de 
Lorsch, on lit, en rrin. 10,30, ignorantiam au dessus d'un mot gratté. 

1^ Commel'asignalé, au moins pour les mss carolingiens, P. Smulders, Remarks on 
the Manuscript Tradition of the De Trinitate of St.Hilary of Poitiers, dans Studia 
patristica 3 (— Texte und Untersuchungen 78) (Berlin 1961) 129-138. 

1 JA ]a différence des éditeurs antérieurs, nous adoptons la legon inexscrutabilium 
reprise du texte des Romains 11,33 que lisait Hilaire, comme il apparait dans in psalm. 
118,2,8,CSEL 22, p. 373 et in psalm. 129,1, p. 648: cf. à ce sujet A. Zingerle, Die latei- 
nischen Bibelcitate bei S. Hilarius von Poitiers, dans Kleine philologische Abhandlungen 
(Innsbrück 1887) 81 et J.Doignon, Les variations des citations de l'épitre aux Romains 
dans l'oeuvre d'Hilaire de Poitiers, dans RBen 88 (1978) 189—204. 

?  [ninuestigabilium, variante adoptée par les éditeurs antérieurs et harmonisée avec 
inintelligentia, est une legon fautive de quelques manuscrits (T V en 11,47; B? en 8,38); 
elle se trouve également dans plusieurs témoins de la Vulgate de Eph. 3,8 (F G H'O' 
M R)) et chez Jéróme, in Ephes. 2,3. Ce doublet d'inuestigabilis provient d'une mécon- 
naissance du sens négatif de ce dernier, comme l'ont montré A. Labhardt, Inuesti- 
gabilis-'Ave&uvíaotoc, dans Hommages à M. Niedermann (Coll. Latomus 23), Bruxel- 
les, 1954, p.199-205 et J. Mehlmann, 'Ave&vwvíactoc-inuestigabilis (Rom. X1,33, 
Eph. II1,8), dans Biblica 40,1959, p. 902-914. Inuestigabilis a été rétabli dans le libellé 
de Rom.11,33 que cite Tert. adu. Hermog.45,5 par O.Hiltbrunner, Der Schluss von 
Tertullian's Schrift gegen Hermogenes, dans VChr 10 (1956) 219—228. Hilaire, in psalm. 
118,10,11 et 129,2 lit inuestigabilis dans son texte de Rom. 11,33. 

13 [Imperscrutabilis est, par rapport à inscrutabilis, la lectio difficilior. C'est un 
néologisme qui figure également dans le commentaire de Rom.11,33 donné par in 
psalm. 129,2. 

1^ Cf. art. cité supra n. 10. 

15 Cf. Hil. frin. 10,30: Sed forte timuisse usque eo existimabitur, ut transferri a se 
calicem deprecatus sit dicens: « Abba Pater, possibilia tibi omnia sunt, transfer hunc 
calicem a me» (Marc 14,36); ibid. 10,32: Vbi, rogo, in passione timor? Vbi infirmitas? 
Vbi dolor? Vbi contumelia? C'est dans le Sermo Arianorum cité par Augustin (PL 42 
c.679) et attribué à Palladius par M. Meslin, Les Ariens d'Occident (Paris 1967) 129—134 
que l'on trouverait une référence à l'impiété, que dénonce ici Hilaire, dans cette phrase 
citée par M.Simonetti, Arianesimo latino, dans Studi Mediaevali, 3a ser. 8, 1967, 
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p. 725-726: Qui carnem eius crucifixerunt ipsius contumeliam intulerunt. Mais cette 
«impiété » pourrait ne pas étre exclusivement arienne: Hilaire, syn. 38 cite en effet un 
anathématisme du concile de Sirmium de 351 qui condamne une thése de Photin 
affirmant la « passibilité » de la divinité du Christ: Si quis unicum filium Dei crucifixum 
audiens dealitatem eius corruptionem uel passibilitatem aut demutationem aut deminu- 
tionem uel interfectionem sustinuisse dicat, anathema sit. Déjà Praxéas (cf. Tert. adu. 
Prax. 30,1) avait blasphémé contre le cri de Gethsémani: Deus meus, Deus meus, ut 
quid me dereliquisti? Hilaire ne l'ignore pas, comme il ressort de in Matth. 31,2—3, selon 
nous: cf. J. Doignon, Hilaire de Poitiers avant l'exil (Paris 1971) 373—375. 

15 Cet aspect volontariste de la Passion a été souligné par G. Rauschen, Die Lehre 
des hl. Hilarius von Poitiers über die Leidensfáhigkeit Christi, dans 7TAQ 87 (1905) 
424—439. 

V Ses legons particuliéres fautives sont nombreuses, comme il ressort des trois 
extraits d'apparat critique que nous présentons ici et également des remarques de 
P. Smulders, art. cité 133-135. 

15 Un grand lecteur de Tertullien comme Hilaire a puétre incité à suivre son exemple 
dans la création de composés nominaux avec in privatif et suffixe -entia particuliére- 
ment. Sur ce point on consultera I. Mazzini, Forme nominali con «in» privato in 
Tertulliano: «imbonitas», dans QUCC 9 (1970) 149-152 surtout, et F. A. Demmel, 
Die Neubildungen auf -antia und -entia bei Tertullian, th. Zürich (Immensee 1944) 32-44. 

1! Cf. Hil. in psalm.118,5,5, CSEL 22, p. 402: In prouerbiis Salomonis scriptum 
meminimus: « Inintelligenti sapientiam interroganti sapientia deputatur». Inintelligenti 
n'est pas une conjecture de l'éditeur Zingerle, comme pourrait le laisser croire la lec- 
ture de son apparat critique, mais la lecon de deux manuscrits du VlIe siécle: Lyon, 
B.M.452(— L) et Vérone, Bibl. capit. XIIL,11(— V). Je dois ce renseignement à la 
compétence de Marc Milhau, agrégé des Lettres, qui prépare une nouvelle édition 
critique du 7ractatus d' Hilaire sur le psaume 118. 

?)! Cf. Cic. Tim. 10: Nihil esse eorum quae natura cernerentur inintelligens intelligente 
in toto genere praestantius. 

"^! Ainsi les di ignoti de Chrysippe d'aprés Cic. nat. deor. 1,39 ou le Dieu de Platon 
d'aprés Min. Fel. 19,14 et Lact. inst. 1,8,1, malgré E. Norden, Agnostos Theos (Leipzig, 
1913) 84. Les «puissances» de Philon ont elles aussi ce caractére: cf. De specialibus 
legibus, 1,46—47. 

?? Cf. Irénée, adu. haer. 1,19,1 (dieu de Valentin); Tert. adu. Marc. 1,8—9 (dieu de 
Marcion) et d'autres textes cités par A.-J. Festugiere, La Révélation d' Hermés Trismé- 
giste, 4 (Paris 1954) 70-73. 

?3 Pour cet apport paulinien, on consultera J. Dupont, Gnosis, La connaissance 
religieuse d'aprés les építres de saint Paul (Univ. cathol. Lovaniensis, ser. 11,40) (Louvain 
1949) 37;398—409:495—52 particuliérement, oü sont étudiés les rapports de la «con- 
naissance » de Dieu avec la foi et l'amour. 

? Dans le seul prologue du De Trinitate, entre les chapitres 6 et 19, oü Hilaire ex- 
pose les étapes de la connaissance de Dieu et les défigurations que lui a fait subir 
l'hérésie (PL 10,c.28d-38c), on ne compte pas moins de seize occurrences d'intelligere 
et dix d'intelligentia. 

?s T'alliance de sensus et d'intelligentia est fondamentale pour exprimer la con- 
naissance de Dieu: cf. trin. 1,7: ... ut cum aeterni ornatus sui species sensum intelli- 
gentiae omnis effugiat, opinionem tamen intelligentiae sensus non relinquat ornatus. On 
la trouve déjà chez Tertullien: cf. anim. 18,7 et F. Seyr, Die Seelen-und Erkenntnislehre 
Tertullians und der Stoa (Commentationes Vindobonenses 3) (Wien, 1937) 66. 

36 Cf. Je commentaire de Rom.11,33 par Origéne, in 7 Cor.10 (éd. Jenkin, dans 
JTS, 9 (1907) p. 215 et les remarques d' H. Crouzel, Origene et la connaissance mystique 
(Museum Lessianum, section théologique 56) (Louvain, 1959) 35-91. 
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? La formule se trouve par exemple dans frin. 1,14. L'idée qu'elle exprime n'est 
pas tributaire de la démarche d'Origéne, comme le pense J. Beumer, Hilarius von Poi- 
tiers, ein Vertreter der christlichen Gnosis, dans 7AQ 132 (1952) 170-192. 

? Figure de style définie dans Rhet. Herennius 4,39 en particulier: cf. H. Lausberg, 
Handbuch der literarischen Rhetorik, | (München 1960) 396. 

? Ljaisonainsi définie par Festus, éd. Lindsay, p. 507: « Vel» conligatio quidem est 
disiunctiua, sed non earum rerum quae natura disiuncta sunt, in quibus « aut » coniunctione 
rectius utimur, ut: aut dies est aut nox, sed earum quae non sunt contra, e quibus quae 
eligatur, nihil interest. Le méme point de vue inspire la distinction que établit entre aut 
et uel F. Hand, Tursellinus siue De particulis latinis commentarii, 1, Lipsiae, 1829, 
p. 526, s.u.aut: « Aut» poni inter ea quae opposita sunt, sed «uel» inter ea quae non 
diuersa sint uel non diuersa esse dicentur sic ut inter aequalia concidatur electionis ar- 
bitrium. 

?? QChez Hilaire, la confession de foi s'achéve en priére: cf. trin. 12,57. 

*?! Hlil. rrin. 12,56. 

3? Trin.1,8. 

33 Chaque mot de ce texte a été minutieusement analysé par R. Braun, Deus chris- 
tianorum, 2e éd., Paris, 1977, p. 55—58. On rapprochera de cette définition de Tertullien 
celles de Minucius Félix 18,8: Et ideo sic eum (Deum) digne aestimamus, dum inaesti- 
mabilem dicimus, avec le commentaire de M. Pellegrino, M. Minucii Felicis Octavius, 
Torino-Milano 1947, p. 142-142 et de Novatien, frin. 2,9: Nisi quod uno modo ... quid 
sit Deus mente capiemus, si cogitauerimus id illum esse quod, quale et quantum sit non 
possit intelligi nec in ipsam quidem cogitationem possit uenire. 

** Dans son ouvrage Tertullien ou la conversion de la culture antique (Paris 1972) 
327—328. Cf. aussi le commentaire de ces antinomies de Tertullien assorti d'une com- 
paraison avec le texte paralléle de l'Octavius, 18 donné par E. Paratore, Il c.17 del 
Apologeticum e il c. 18 del Octavius, dans Forma futuri (— Studi in onore del Cardinale 
M. Pellegrino) (Torino, 1975) p. 386-389 surtout. 

33 Celle qu'on trouve exprimée dans 745c. 1,70: Deum non uides, tamen ... Deum 
agnoscis ex operibus eius. Commentant ce texte, E. Gierstórfer, Tusculanae disputationes, 
Quellen des I. Buches (Diss. München 1967) 130-131, y voit un écho de l'idée platoni- 
cienne du monde image de Dieu exprimée dans le 7imée 92 C. 

?8 — Cf. trin. 3,5: Sunt istiusmodi in Deo potestates, quarum cum ratio intelligentiae nos- 
trae incomprehensibilis est, fides per ueritatem efficientiae in absoluto est; cf. 1,37 et 
également les pages intitulées « The act of faith an act of the intellect» de J.-E. Emme- 
negger, The Functions of Faith and Reason in the Theology of Saint Hilary of Poitiers 
(Studies in Christian Antiquity 10) (Washington 1947) 135-136. L'alliance de fides et 
de intelligo|-gentia est fréquente chez Hilaire: cf. A. Pefiamaria de Llano, La salvación 
por la fe en Hilario de Poitiers (Palencia 1972) 90. 

?*' [faudrait étudier le prolongement chez Hilaire des pages de Tert. adu. Marc. 4,25 
sur la révélation dans la foi au Christ de l'étre inconnaissable de Dieu, pages qui tra- 
hissent l'influence d'Irénée. 

38 J. Doignon, Ordre du monde, connaissance de Dieu et ignorance de soi chez 
Hilaire de Poitiers, dans RSPh 60 (1976) 565—578. 

? QG.Tezzo, La Trinità di Sant' Ilario di Poitiers (Classici della sezione quarta reli- 
giosa) (Torino 1971) 417 (trin. 8,38) et 633 (trin. 11,47) retient encore la legon inintelli- 
gentia, traduite, dans le premier cas, par «la impossibilità di conoscere», dans le 
second cas, par «l'incomprensibilità ». 
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ZUR SEEFAHRT DES LEBENS IN DEN GEDICHTEN DES 
GREGOR VON NAZIANZ 


VON 


BERND LORENZ 


Bereits der von Natur aus vorgegebene Lebensraum der Griechen 
brachte den engen Kontakt mit dem Meer, in freundlicher und in feind- 
licher Hinsicht.! Auch die "Seefahrt ist, so kónnte man die Stimmung des 
antiken Menschen im Kulturraum des Mittelmeeres kurz kennzeichnen, 
"herrlich und todesgefáhrlich" zugleich".? So ist es nicht verwunderlich, 
daf das Meer als Naturgewalt und Lebensraum mit allem, was mit ihm in 
Beziehung steht, wie Schiffahrt, Háfen, Schiffbruch, schon seit Beginn der 
griechischen Literatur Gegenstand der Beschreibung ist und als Metapher, 
Muster oder Symbol gebraucht wird.? 

Diese Sicht des Meeres und seiner mit ihm zusammenhángenden 
Gegebenheiten ist auch der patristischen Literatur geláufig.^ Gregor von 
Nazianz, für den ,,die háufige Anwendung ein und desselben Bildes (...) 
nichts Ungewóhnliches* ist,? macht hier keine Ausnahme. Bei ihm finden 
sich manche bedeutenden Stellen, die einen vielgestaltigen Gebrauch 
dieser Motive zeigen und die oftmals in Formulierung und Vorstellung 
auf klassische Vorbilder zurückgehen. 

Zunáchst einmal gibt es Texte, die ganz realistisch aus Anlap des tat- 
sáchlich in der Jugend erlebten Schiffbruchs zwischen Alexandria und 
Rhodos dieses schlimme Erlebnis mit dem Toben des Meeres beschreiben 
(or. 18,31; carm.1L,1,1 v. 307-319); besonders carm.I1,1,11 v. 124-174 
schildert eindringlich die Schrecknisse dieser Fahrt mit dem Aufruhr der 
Elemente, der Gefáhrdung des Schiffes und dem Fehlen von Trinkwasser. 
In der Verzweiflung dieser Situation bestürmte Gregor mit der gesamten 
Schiffsbesatzung Christus um Errettung. 

Die folgenden Verse des letztgenannten Gedichtes bezeugen dann die 
Rettung in der damaligen Lage und das Vertrauen auf Heil in der Gegen- 
wart und bezeichnen so den Übergang vom konkreten Erlebnis zum Bild 
des Lebens. 
carm.11,1,11 v. 175f.: Xo kai vóv1' 109a, Xpioté pov, oot1]p p£yac, 
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kai vOv &AguSepóv pe, kopótov piov. 
Vgl. hierzu den Ausdruck kópaa  Btov auch in or. 37,1. 

Den Menschen, der sich auf den Wogen des Lebens zu bewáhren hat, 
bezeichnet Gregor als yepoaiov vavtí(Aov in or.28,27* und zieht einen 
Vergleich zwischen Menschenleben und Schiffahrt in carm. L,1,1 v. 1:8 
Oi8a u&v 6c oxe86tqot yakpóv rA. Ó6ov &xnepóoyusv. Ahnlich spricht Gregor 
in carm. 1,2,1 v. 582: yox tfjg 6$ nAóoc £oti péyac. 

In dem Epigramm AP VIII 142 v. 3, dem Grabgedicht auf Karterios, 
spezifiziert Gregor diesen Vergleich des Menschen mit dem Schiff noch 
und spricht von seinem eigenen Schiff der Jugend: £Br veótntoc &pfic 
oinita vopóv. Zu dieser Stelle sei verwiesen auf Od. 12,218: vqóc yAaqupfic 
oinia vog&c, vgl. auch Aisch. 75.3: otaka vopóv. 

Das Bild von der Seefahrt des Lebens, zu dem der Vergleich des eigenen 
Daseins mit einem Schiff und die Vorstellung von der Fahrt dieses Schiffes 
geführt hat, ist besonders ausführlich in carm. 1,2,1 v. 576-585? dargestellt. 
Verwiesen sei auch auf carm. IL,1,73 v. 1 ; hier wird das Leben als schlechte 
Seefahrt bis zum Grab angesehen. 

Das Meer, das nun, wie Gregor es auf seiner Seereise von Alexandria 
nach Griechenland selbst so deutlich erlebt hat, als ambivalent anzusehen 
ist, zeigt diese Eigenschaft auch in seiner bildhaften Verwendung: Der 
Mensch hat auf dem Meere des Lebens die Seefahrt zu bestehen. Dabei 
werden die beiden gegebenen Móglichkeiten in carm. IL,1,23 v. 1 f.19 sicht- 
bar: 

"AXXot pév £üxAocÜ01 tv OgÓÀ oiXov, 

"AAXo1i 6& óvoTAooD01 ob0£v ysgipovsc. 
Eine aufschlupreiche Zeichnung bietet auch carm. 1,2,1 v. 684—686:11 

Kai nóvtog tív' ÓAgoosev, ó à  iot1ía Ageukà xetáooac, 

IIAóost vavr]yob Az6000v t&oov, 1] àró toóppou 

IIctopuata Avoópevoc, rpupvroia ó' £v9ev àvtivys. 
Dabei vgl. die klassischen Vorbilder der sprachlichen Gestaltung: Zu v. 
684 Agukà iotía //.1,480, zu v. 685 vaunyóv ... Xópov AP VII 76 v. 6 
(Dioskorides) und zu v. 686 neiogua 9 £Aocav Od. 13,77 und £Avosv oiov 
v£OG reiopnaca Pl. 7j. 85 e, zum Versende 0d.9,137: npupvrjiov àvóya. 

Dieses Meer des Lebens, das den einen verdirbt und den anderen pas- 
sieren láft, beschreibt Gregor in or.26,9 als 1ó GApvopóv xai dotatov 
(áhnlich in or. 37,1) und als ,wild* in carm. IL,1,1 v. 21: 

Kai yàp 1| 8fjpéc ve xai dyptov oiópa 3aAGcong!? 
Zu dem Ausdruck oiópa 93aXàcon1gc, der bereits in 7. Cer. 14 vorkommt, 
vgl. bei Euripides das áhnliche oiópa ... 9aAácotiov Frg. 303,1? dazu wei- 
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ter £g oiópa tóvtov Or. 991 und £c oiópa àAXóc Hec. 26. Zum ganzen Vers 
verweist H. Rahner auf Soph. Ant. 337. 

Sehr ausführlich werden die genannten Vorstellungen von der Meer- 
fahrt des Lebens, dem Vergleich zwischen Mensch und Schiff und von 
Sturm, Widerwártigkeiten und Gefahren der Fahrt in Gregors autobio- 
graphischem Gedicht II, 1,45 gezeichnet. Es heit hier in v. 317-324: 

M119' óc vfja péAXa1vav, &bnAoov, óp3à 8éovoav, 
"Hàn kai Àwévov xAnoíov intapévirv, 
Aaíqgot nentapévotoiv £nat&aoa 30gAAa 
AevyaAéov àvépov, £Ganivrg ónioo 
TIéjweiev naA(vopoov &r' eoópéa vóa píoro, 
"Ev3a kai £v39a xaxotg Dpaooópnsevov peyóXotc, 
M1) tov Kai kpuntíjot toti omi Aó0gociv £à5,14 
Toiog yàp BeAtou toO q3ovgpoto vóoc. 
Das Epitheton péXag für ein Schiff erscheint bereits in 7/7. 1,300 und 
Alkaios Fr.30 D. v.4, zu v.319f. vgl. 1/.12,253: óposv ... àvépoto 
90gAAav. Zu v. 321 vgl. £ni vta 9aAóoong in carm.1,2,9 v. 142. Beide 
Formulierungen basieren auf Od.4,560: néunowv £m ebpéa vóta 
3aAóoconc, vgl. auch 7/. 2,159, Od.3,142, Hes. 7h.762. Die Folge £v3a 
kai £v9a in v. 322 erscheint so in Od.2,213, zu dem Ausdruck kaxoiq 
pueyàAotc vgl. Hdt. 1,65: £k ueyóXov kakóv neosevyévoi. Den v. 323 stelle 
man zu Od. 3,298: vijác ye roti onióógooi £aGav kopuata. Zu v. 324 
siehe Gregors carm. 11,1,34 v. 5: BeAi yàp &póc vóoc &ctiv £órtoc. 
Gregor greift auch hier bei carm. 11,1,45 mit seinem Vergleich von Mensch 
und Schiff ein Bild aus der klassischen Literatur auf, aus der als Beispiel 
Eur. Herakl. v. 427-4301!5 angeführt sei: 
Q tÉKV', Éotyuev vautiAotolv, ottiveg 
y£wuOvoc &kqguyóvteg üypiov uévog 
&c xeipa ytfj cuvijvav, gita yepoó9sv 
rvoaioiv TlAá9n0oav £c tóvtov nó. 
Auffallend ist beim Gegenüberstellen dieses Euripides-Textes mit den 
Versen aus Gregors Gedicht der enge Zusammenhang beider: sie ver- 
wenden nicht nur für den Menschen das Bild des Schiffes gemeinsam, 
sondern auch die Zeichnung der Lebensumstánde als Toben heftiger und 
plótzlicher Winde, die den Menschen zurück auf die hohe See des Lebens 
schleudern. Im Gegensatz zu Euripides aber wird im Gedicht II,1,45 der 
Mensch, der sich auf der Meerfahrt seines Lebens befindet, in den Gegen- 
satz zwischen Gott, der um gute Fahrt angerufen wird, und dem Bósen, 
der den guten Abschlup der Lebensreise verhindern will, eingeordnet. 
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Den Gegensatz zu den Gefahren in den Stürmen des Meeres bildet der 
rettende Hafen. Das Glück des Seefahrers, der nach stürmischer Fahrt den 
Hafen erreicht, preist schon Euripides (Bacch. 902 f.) :16 

eboaípuov u£v Oc ék S9aXAdcoag 
ÉQuyeg yegtpa, Awpéva ó* ÉKiyev. 

Im Bild des Lebens als einer Seefahrt erhàlt der Hafen, in dem die 
Fahrt endet, ebenfalls bildlich-symbolische Bedeutung; er wird in der 
heidnischen Literatur zum Bild des Hades, in den der Mensch am Ende 
seines Lebens eingeht. So berichtet in einem Grabgedicht aus Erythrai 
(1. Jh. n. Chr.?),!? in dem beide Bedeutungen, die reale und die bildhafte 
vorkommen, der Verstorbene, wie er sich in den Hafen flüchtete, aber 
wegen des Sturmes doch noch in den Hafen des Hades gelangte. 

v. 2-5: &k [ne]AÓyoug ó' £kovyov gig Awréva. 

üvkupav kai ngiopa ka31T]ppooa xai tóv £g "Aónv 

óppov vuktipavobc TlÀS3ov "Arapkiéo 

nuKvijow páott&w £Aopevogc. 
Vom Tod als dem Hafen nach stürmischer Lebensfahrt spricht auch Se- 
neca, ad Polyb.9,6f.: In hoc tam procelloso et in omnes tempestates 
exposito mari navigantibus nullus portus nisi mortis est. Und noch in der 
ausgehenden Antike, um 400 n. Chr., sagt Palladas in seiner Allegorie des 
menschlichen Lebens als einer Seefahrt (AP X 65): ápa návtgg eig £va 
tóv katà yfjc ópuov ànepyxópne3a. 

Im christlichen Denken erhált der Hafen des Todes einen neuen Sinn; 
er wird zum Hafen der Rettung im Jenseits. Schon das apokryphe 4. 
Makkabáerbuch, dessen Datierung in das erste Drittel des 2. Jh. n. Chr. 
durch. Dupont-Sommer!? soeben durch eine sorgfáltige Untersuchung 
von U. Breitensteini!? bestátigt wurde, preist den Tod als den Hafen un- 
sterblichen Sieges (7,3): kat' obóéva tpónov £tpgys tob tfjc eboepeitag 
otakag £oc o5 ÉrAgvosev £&ri tóv tfjg d9avátou vikrc Aipéva, vgl. auch 
Thst. v. Nic. Heg. 10: 1óv ... ootnpíag 2X1péva. 

Für Gregor von Nazianz ist der Übergang ins Jenseits dasselbe wie für 
den Schiffer die Einfahrt in den ruhigen Hafen nach stürmischer Fahrt 
(or. 18,3): kai óngp &oti totg rA£ovot A1|v £6010c, toOto toig évrat3a 
yewaSopévotg f| £keioe uegt&áotaotg kai petá9eotc. 

Im Carmen 11,1,45 v. 347 f. wird dementsprechend der Hafen des Todes 
zum Hafen des Reiches Gottes, in den er nach den Widerwáàrtigkeiten 
des Lebens einlaufen móchte: 

Kai u' £x óvopevéov ve xai üpyaAéov neAeódOvov 
Eó610v &c Awuiéva. ofi BactAs(ag &yoic. 


238 B. LORENZ 


Zur Formulierung £6610v £c Awiéva vgl. Lucian, Pisc. 29: £iG £6010v twa 
Awiéva. Vom Kónigreich Christi sprechen in der patristischen Literatur 
u. a. Eus. e. th. 2,7 und Hipp. antichr. 59. Formal deutliche Anklànge an v. 
348 zeigt auch Joan. Chrys. Hom. 1-90 in Mt. 31 al. 32,3, doch ergibt sich 
hier inhaltlich ein vóllig verschiedener Gedanke: Der Tod als Hafen: 
Kai yàp Aip]v £00106G 6 3ávatoc. 

Wiederholt gebraucht Gregor das Bild der Seefahrt des Lebens zum 
Zweck der Parànese. Diesem Zweck entsprechend erscheint dann das 
Bild nicht als ganzes, sondern in einem Teilaspekt. Die Parànese richtet 
sich an den Menschen, und dieser erscheint als der Seefahrer, der sein 
Schiff durch die Wogen des Meeres steuert. Dabei wird zwischen See- 
fahrer und dem Schiff selbst nicht scharf geschieden. Drei Stellen sind 
hier zu nennen, zunáchst carm. 1,2,31 v. 1 f.:20 

Dl'opvócg Aoc Bióxoto vápoic àAao, unóé Bapsita 
Nac £&ri tóvctov tot, abcíka óvcopévn. 
Zum Vorkommen von vag vergleicht H. L. Davids?! Theogn. v. 84 und 
1361. In den zitierten Gregor- Versen finden sich auch Anklànge an /7/. 6, 
136: ó00£9" àAócg kaxà kÜópa und 18,145: óxó kÜna 9aXAóoonc abcik 
£ovoav. 

Weiter ausgeführt als in dieser knappen Darstellung ist das Bild in der 
Paránese an den folgenden Stellen: 
carm.1,2,9 v. 141-144:?? 

M1 vabv pi. conxápnov, £y poov, f] rapaonpotg 
KàAAgow àotpántouocav üysi &nri vota SaAóoo1gc. 
"AXXà &£o9À1|v yópoototv, £0nAoov, £Ó dpaputav 
Xsgíipgo1 vaun]yoto, 6v otópnatog àka qépoucav. 
piAtonápnoc wird als Epitheton für das Schiff bereits in 7/.2,637 und 
Od.9,125 gebraucht, £0rAooc verwendet Gregor auch in carm. 11,1,45 v. 
317. 
carm. 11,1,17 v. 5-8: 
Nfja ó£ rovtonópeiav £r|veoa, oo rapaot|potg 
KóXXAgoiv, o0 npopvng áv3got Aapzopévnv: 
"AAXX' fjv vaumt]yoio yépgc yópioototv ápiota 
Aé&av nnSápevat kópaot 9apoaA£rv. 
Bemerkenswert ist die Ahnlichkeit der beiden letztgenannten Gedicht- 
abschnitte, die bis zur Wortform und Satzstellung reicht, so in dem Aus- 
druck rapaotT]uoig káAXgoi oder in Formen wie yópiotoi (ebenso in 
Od. 5,248 und Hes. Op. 431) und xsípgo1 vaunTyoto/vavrznyoio y£psc. 
Bei der Verwendung des Schiffes als Bild des Menschen auf der Fahrt 
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durch das Leben konnte Gregor ebenfalls schon auf klassische Vorbilder 
zurückgreifen: So schreibt Plato in Leg. 803a, b, er wolle die Frage prüfen, 
durch welche Mittel und mit welchen Verhaltensweisen wir am besten das 
Lebensschiff durch die Fahrt unseres Daseins hindurchsteuern werden. 
Ahnlich lát Euripides in 7road. 103f. die erwachende Hekabe ausrufen, 
man solle den Kiel seines Schiffes nicht der Woge des Schicksals ent- 
gegenstellen. 

In ganz anderer Weise wird von Gregor das Bild der Seefahrt in carm. 
I,1,1 v. 1-5 verwendet, in dem Gregor die Schwáche des Schiffes auf dem 
Meer in Analogie sieht zu seiner eigenen Schwáche bei dem Versuch, den 
Lobpreis Gottes, der das All steuert, erklingen zu lassen. 

Oióa uév óc oxyseótgot uakpóv rÀAóÓov £krnepoóopev, 

*H tvt193aiíicg ntepoygoot npóc obpavóv Gotepoósvta, 

Xng000psv, oioiv ópope vóoc Osótrt. àvaogaívg, 

^Hv o$6' obpavíotct oépgv o9évoc, 6000v £otKOG, 

^H peyàA rc Ggót1]toc Ópouc, kai otaka ravtóc. 
Diese Verse zeigen zwei besondere Aspekte bei der Verwendung des 
Bildes vom Schiff: das dichterische Unternehmen Gregors wird mit der 
Fahrt des Schiffes auf dem Meer verglichen, und neben dieses Bild stellt 
sich ein zweites: der Vergleich des Weltalls mit einem Schiff, als dessen 
Steuerruder Gott selbst erscheint. Der erste Vergleich knüpft an die alt- 
griechische Vorstellung vom dichterischen Gesang als einem Weg an 
(oípn),?3 der zweite an die alte Vorstellung Gottes als Lenkers. des 
Weltalls. 

Auffallend bei dieser breitgefácherten Verwendung der mit dem Meer 
zusammenhángenden Bildvorstellungen in Gregors Gedichten, die also 
von der Darstellung aus realer Situation bis hin zum rein bildlich- 
symbolischen Gebrauch reichen, ist nun einerseits der deutlich vorherr- 
schende Bezug auf die eigene Person oder auf den Menschen im allge- 
meinen, andererseits das Fehlen der Verwendung dieser Bilder im Hin- 
blick auf die Gemeinschaft. Es ist wohl kein Zufall, dap Gregor, der sich 
auch bei der Verwendung dieser Bilder, bis hin zu einzelnen Formulie- 
rungen, an die klassischen Vorbilder hàlt, nicht zuletzt an Homer und 
Euripides,?4^ den in der Antike schon seit der frühgriechischen Lyrik so 
hàufigen Vergleich zwischen Schiff und Staat,?9? auch den in der Váter- 
literatur seit dem 3.-4. Jahrhundert entsprechenden zwischen Schiff und 
Kirche?6 meidet und diese Bilder nur individuell begreift. 

Dabei ist natürlich nicht zu übersehen, dap allein vom Zweck und 
Anspruch von Gedichten her ein besonderer subjektiver Aspekt sehr 
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nahe liegt. Doch vielleicht láBt sich diese Beobachtung wenigstens zu 
einem Teil durch die Annahme eines ,aristokratischen Zuges" in Gregors 
Persónlichkeit erkláren, der ihn auf Dauer in Distanz zur Menge gehalten 
haben kónnte und ihn die Bedeutung der Gemeinde nicht allzu hoch 
schátzen liep.??. Allerdings ist deutlich darauf hinzuweisen, dap Gregor 
sich hàufig mit der Kirche befapt, so in den Reden 4,16; 8,6; 21,24; 32,18; 
35,3 und nicht zuletzt in or. 32,10, wo er die Beziehung zwischen Bischof 
und Kirche mit der zwischen Gemahl und Gattin vergleicht. Aber das 
Bild des Schiffes hat er für die Kirche nicht gebraucht, im Gegensatz auch 
zu Gregor von Nyssa, der dieses Bild besonders in der /iom. 12 in Cant. 
entfaltet. Es ist hier zu erwàgen, ob Gregor der Theologe das Bild des 
Schiffes für die Beschreibung der Kirche bewu[fit deshalb vermieden hat, 
weil ihm dieses Bild - vielleicht auch unter dem Eindruck des persónlich 
erlebten Schiff bruchs auf seiner Seereise im óstlichen Mittelmeer — für 
den individuellen Gebrauch geeigneter zu sein schien. Sicher aber ist bei 
Gregor immer mit dem Bewuftsein seiner ausgeprágt persónlich aufge- 
fapten Berufung zu rechnen, — wie sie beispielsweise auch in der Traum- 
erscheinung in carm. 1I,1,45 v. 231-263?5 zum Ausdruck kommt, die der 
Vision im ,JHirten des Hermas" Kap. 1-4 sehr áhnlich ist, — die die Hin- 
ordnung auf die Kirchengemeinschaft ein wenig zurücktreten lát. 
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DE CIVITATE DEI X 
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In the tenth book of his De civitate Dei Augustine has reached the final 
stage of his expositions in the first half of that great work. From the start 
of book VIII onwards he has been involved in a constant discussion with 
the thinkers who in his opinion formed the pinnacle of human wisdom 
and philosophy, the Platonists. Elegimus enim Platonicos omnium philo- 
sophorum merito nobilissimos, propterea quia sapere potuerunt licet in- 
mortalem ac rationalem vel intellectualem hominis animam nisi participato 
lumine illius Dei, a quo et ipsa et mundus factus est, beatam esse non posse, 
he says at the start of book X, the central topic of which is the problem of 
polytheism and especially of demonology. In many a paragraph Augustine 
points out the strange ambivalence of Platonism: on the one hand these 
philosophers have so clearly grasped much of the theological truth: nulli 
nobis quam isti propius accesserunt (De civ. Dei VIII 5), yet on the other 
hand they unfortunately go astray, viz. concerning the worship of demons 
and angels. 

In his debate with the P/atonici Augustine never tires of showing how 
near their doctrines are to the great truths of Christian faith and theology. 
How rightly Plotinus, ille magnus Platonicus, saw that all beatitude 
emanates from the one true God, how praiseworthy, in spite of his 
aberrations in the same matter, was Porphyry's opinion about the angels: 
imitandos eos potius quam invocandos (X 26). Indeed Porphyry receives 
most of the attention, which is of a complex kind. In his case Augustine 
is obviously emotionally involved: Porphyry is sometimes severely 
censured, in other instances he is praised, in a few cases his errors are very 
mildly excused, e.g. in ch. 11, at the end of which it is said that Porphyry's 
hesitations in the letter to Anebo are due to his courteousness towards the 
Egyptian priest. 

But irrespective of Augustine's personal attitude to the (Neo-)Platonic 
philosophers, Porphyry in particular, the main strategy in his dialogue 
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with these thinkers is based on the argument that their ideas are often so 
near the truth, in fact even contain that truth, albeit in a different form. A 
very curious instance of this idea can be found in ch. 23 and 24, where 
Augustine briefly discusses a trinitarian formula he has found in Por- 
phyry's work. Although he does not fully understand the structure of 
Porphyry's trinity, which in all probability was an elaboration of a text in 
the Oracula Chaldaica,* he is very eager to detect a mention of the Holy 
Spirit in this formula, concerning the unusual, non-Christian wording of 
which he generously remarks: /iberis enim verbis loquuntur philosophi, nec 
in rebus ad intellegendum difficillimis offensionem religiosarum aurium 
pertimescunt (De civ. Dei X 23). 

Augustine obviously wishes to present the mutual resemblance of 
pagan philosophy and Christian faith as very close indeed, which of 
course is not a new or surprising strategy, but is firmly embedded in the 
apologetic tradition.? It is a way of thinking which is as understandable 
as it is dangerous for the development of an intrinsically Christian 
philosophy. | 

The above is not meant to be an introduction to a discussion of 
Augustine's confrontation with pagan thought at the highest, philosoph- 
ical and theological, level, but only to serve as a brief description of the 
background for a much more down to earth subject, viz. how he used one 
of the rhetorical tools in this matter. 

Everyone having but the slightest knowledge of the early stages of 
Augustine's career would certainly expect that even at the time when 
being one of the great authorities of Western Christendom he was 
writing his masterpiece he would be loathe to disregard the prescriptions 
of a discipline in which he had reached the highest possible honours. 
Apart from this, as thanks above all to Marrou's important studies is now 
a very clear fact, in late antiquity as in earlier times any intellectual would 
have been thoroughly imbued in rhetorical techniques. 

These expectations are fully met by the facts.? Augustine certainly did 
not renounce the ars rhetorica as such. Near the end of his life, in the 4th 
book of De doctrina Christiana,^ he amply discusses its use and abuse. And 
although the aged churchman strongly criticizes the excesses of eloquentia 
and stresses the limited value of the traditional ars rhetorica, he certainly 
does not flatly renounce his former profession, but indeed fully accepts its 
relative merits when utilized in the right manner: cur non bonorum studio 
comparatur, ut militet veritati? (De doctr. Christ. IV 2.3). And apart from 
such more theoretical considerations he practised all the means the ars 
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had taught him. It will not be necessary to show this in detail on these 
pages, as it is sufficient to refer to prof. Mohrmann's studies concerning 
this subject.? Now one of the tools of the ars rhetorica is etymology. As 
this does not seem to be very widely known, it is perhaps useful to make a 
few remarks about its place in the ars. 

In his Rhetorica Aristotle 1n an enumeration of tózoi also mentions 
etymology: óAAogG (tómoc) àzró toU óvópatog (B 23,1400b17). The 
examples are all concerned with significant names, e.g. Thrasyboulos, 
Dracon, Aphrodite, Pentheus. A paragraph of his Topica is filled with a 
kindred discussion of the possibilities provided by compound adjectives, 
e.g. £0yuyoc and e6óaípov (B 6,112a32-38).9 Cicero was well acquainted 
with the topos. He speaks about it both at the beginning and at the end 
of his career as a theorist in rebus rhetoricis: Nam et de nomine nonnum- 
quam aliquid suspicionis nascitur...ut si dicamus idcirco aliquem Caldum 
vocari quod temerario et repentino consilio sit (De inv. 1l 9.28) and Multa 
etiam ex notatione sumuntur. Ea est autem, cum ex vi nominis argumentum 
elicitur; quam Graeci £-eptoXoyíav appellant, id est. verbum ex verbo 
veriloquium (Top. VIlI 35-37). In the text last quoted Cicero proceeds to a 
discussion of the way in which the legal term postliminium can be handled 
in a case of citizen rights. To show that in Augustine's times the topos 
had not been forgotten I quote the following passage from Martianus 
Capella: A4 nota vel etymologia, ut Graeci dicunt, sumimus argumentum, 
«t» "si consul est qui consulit rei publicae, quid aliud Tullius fecit cum 
adfecit supplicio coniuratos" (V 483). 

Etymology, it should be admitted, plays only a minor part in the ars 
rhetorica. Indeed Quintilian, who pays attention to it on more than one 
page of his Institutio Oratoria, remarks: maximus autem usus in adpro- 
bando refellendoque fine propriorum ac differentium, nonnumquam etiam 
&ropoAoyíac ... 'ExvpoAoyía maxime rara est (VII 3.25). This 1s quite 
understandable. After all not every argument lends itself for a persuasive 
use of the etymological weapon. Still it must certainly have been put in 
practice, when deemed adequate, as a curious instance cited by Quintilian 
can show: M. Caelius se esse hominem frugi vult probare, non quia abstinens 
sit (nam id ne mentiri quidem poterat), sed quia utilis multis, id est fruc- 
tuosus, unde sit ducta frugalitas (Inst. Orat.1 6.29 — Orat. Rom. Fragm. 
p. 486 Malcovati). 

The short survey just given may suffice to illustrate the use of etymology 
as a rhetorical device. Now before we turn to the real subject of this paper, 
it is necessary to point out the difference of this device from two domains 
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which, at least superficially, seem to be quite similar to it, viz. "scientific" 
etymology and paronomasia. 

Scientific etymology, both in a linguistic sense and philosophically, was 
of course very much practised in antiquity. In Plato's Cratylus it plays a 
great part and the Stoics gladly made use of it in their allegorical elucida- 
tions. At Rome Varro in his De lingua Latina pays much attention to it. 
Scientific etymology differs from its rhetorical counterpart in that the 
latter is entirely used to support an argument and not treated for its own 
sake. The orator either merely takes a result of etymological research 
which suits his argument for granted or, as seems probable in the case of 
Caelius just quoted, designs a derivation himself. Whereas the philosopher 
and the linguist are weighing the different possibilities, the rhetor 1s only 
interested in strengthening his argument. 

Paronomasia or adnominatio at first sight has much in common with 
etymologia. Prof. Mohrmann in her article *Word-play in the Letters of 
St. Cyprian" has put forward the following definition: ^One might define 
word-play as the establishing of an etymological, or seemingly ety- 
mological connection between two words (paronomasia), or between two 
meanings contained in one word (ambiguum)."" Indeed some kinds of 
word-play? are very close to etymology proper. A famous example from 
earlier literature is Plautus, Menaechmi 263/4: 

Propterea huic urbi nomen Epidamno inditumst, 

Quia nemo ferme sine damno huc devortitur. 
In the sermons of Augustine, who practised all kinds of word-play, one 
can find quite a few examples of this playing with names, as has been 
shown by prof. Mohrmann in her study of this matter.? Other types are 
also well represented in Augustine's works;!? I quote a few examples from 
De civitate Dei X: theurgi vel potius periurgi (16), gratia Dei non potuit 
gratius commendari (29), oppugnare possunt, sed expugnare non possunt 
(32). 

But in spite of some similarities adnominatio fundamentally differs from 
etymology in its rhetorical use in that the latter, as has been shown, 
belongs to the domain of the /oci and thus to that of inventio, whereas 
adnominatio 1s treated in the department of elocutio. Its main function is 
not to provide arguments to prove a point, but, as one of the figurae 
verborum, to add ornatus to a text: sunt orationis lumina et quodam modo 
insignia (Cicero, Orator 135). Adnominatio is a stylistic technique, 
etymologia has an argumentative force. 

These introductory remarks of course were not intended to picture so 
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great an author as Augustine as slavishly applying the rules of rhetorical 
treatises. Although he certainly did not deny the relative usefulness of the 
rhetorica praecepta, his "virtuosité de la parole" easily stepped outside 
these bounds. But, be that as it may, he remains "un représentant trés 
authentique de la culture littéraire du Bas-Empire"!? and the rhetoric 
lessons he had learned and taught had put an uneffaceable seal upon his 
technique as a writer.1? This consideration in my opinion necessitated the 
short sketch given in the above as a background for the discussion of the 
subject of this paper, viz. some etymological arguments in De civitate 
Dei X. 

To conclude this introduction it may be useful to illustrate each of the 
three subjects treated with an example from Augustine's works: 
a. adnominatio: dies quo sanctae famulae Dei Perpetua et Felicitas 
coronis martyrii decoratae perpetua felicitate floruerunt (Serm. 280.1.1). 
b. In De dialectica VI 914 Augustine is discussing the etymology of the 
word verbum. 'There are several possibilities, which are summed up in the 
following conclusion: Ergo ad te iam pertinet iudicare, utrum "verbum" a 
verberando an a vero solo an a verum boando dictum putemus, an potius 
unde sit dictum non curemus, cum quid significet intellegamus. The last part 
of this quotation aptly demonstrates the scepticism of the author in this 
paragraph on the origin of words. But in any case the etymology of 
verbum is treated scientifically, for its own sake, as against the rhetorical 
way it is used in the next example: 
c. In De magistro V 12 Augustine and Adeodatus are speaking about the 
differences between the terms verbum and nomen. At the end of par. 12 
Augustine puts forward the following suggestion: Quid, si horum duorum 
ex uno appellata sunt verba, ex altero nomina, verba scilicet a verberando, 
nomina vero a noscendo, ut illud primum ab auribus, hoc autem secundum 
ab animo vocari meruerit? Here etymology is obviously merely used as an 
additional argument to clarify the use of the two terms in question.19 

In the following attention will be asked for some examples of the 
topical use of etymology in De civitate Dei X. I shall treat four cases in 
which a pagan term is handled in this way and finally an expression which 
ultimately derives from a Biblical source. 


l. religio 

In ch. 3 Augustine is speaking about the true worship of God, the fount 
of our blessedness, the goal of all our striving: Hunc eligentes vel potius 
religentes (amiseramus enim neglegentes) — hunc ergo religentes, unde et 
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religio dicta perhibetur, ad eum dilectione tendimus. 

Now in antiquity two etymologies were current, relating the substantive 
religio to the verbs relegere and religare respectively. The first one can 
be found in a famous passage in Cicero's De natura deorum: qui autem 
omnia quae ad cultum deorum pertinerent diligenter retractarent et tam- 
quam relegerent sunt dicti religiosi ex relegendo, ut elegantes ex eligendo, ex 
diligendo diligentes, ex intellegendo intellegentes; his enim in verbis omnibus 
inest vis legendi eadem quae in religioso. The simplest version of the other 
derivation is provided by Servius ad Aen. VIII 349: religio id est metus, 
ab eo quod mentem religet dicta religio. Both explanations have met with 
approval from modern scholars, relegere receiving most support.16 As for 
the present investigation the correctness as such of the etymology is of no 
importance, we shall not go further into this matter. 

In contrast with his choice in De civitate Dei X 3 Augustine favours the 
other derivation quite strongly in De vera religione LV 113: Religet ergo 
nos religio uni omnipotenti Deo. In the passage we are discussing his prefer- 
ence for the other etymological connection is no doubt inspired by the 
tenor of his argument in De civitate Dei X, viz. the return of the soul to its 
true destination, in other words the subject of Porphyry's De regressu 
animae. This preference is the more remarkable as the verb religere does 
not seem to figure in the Latin vocabulary. It is true Forcellini's lexicon in 
De Vit's revision s.v. relego states: videtur vulgo et religo pro relego 
usurpatum fuisse, inde enim est partic. religens in Carm. apud Gell. 4.9,1* but 
the simple truth is that apart from the somewhat dubious authority 
ascribed to the quotation by Gellius18 the verb apparently does not occur 
anywhere but in the present passage and once more, as will presently be 
stated. Now this is rather curious, because Augustine does not offer his 
explanation of religio as a derivation from religere as an example of his 
own etymologizing or as a rare view, but rather as current opinion 
(perhibetur). And it becomes even more interesting, when one considers 
that there is no question of a slip, as is proved by the following quotation 
from the Retractationes: non me fugit aliam nominis huius originem 
exposuisse latini sermonis auctores, quod inde sit appellata religio, quod 
religitur; quod verbum compositum est a legendo, id est eligendo, ut ita 
latinum videatur religo sicut eligo (I 13.9). As can be seen, in this text 
Augustine again refers to an etymological link with re/igere, which he now, 
however, rejects, strongly favouring the connection with re/igare, which 
makes his remarks in De civitate Dei X 3 the more remarkable.1? 

There seem to be two ways to explain the problem. Either Augustine in 
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spite of his pertinent declaration to the contrary has invented the deriva- 
tion himself or he had indeed found it in some text or heard about it. A 
choice of the former possibility would not be courteous towards the bishop 
and besides the other half of the alternative is liable to explanation. It 
could be, for instance, that Augustine vaguely remembered Gellius' 
quotation, which he may very well have come across, as he certainly was 
well acquainted with the Noctes Atticae, as is evident from De civitate Dei 
IX 4.2, where he is referring to a chapter from this work, giving its 
author very high praise indeed: vir elegantissimi eloquii et multae undecum- 
que scientiae.?? Another possibility would be that Augustine found the 
derivation in a now lost work, in which the verb was indeed spelled re/igere. 
This spelling is not unimaginable, especially when one remembers that 
intellegere contrary to the rule formulated in Sommer's Handbuch der 
Lateinischen Laut- und Formenlehre $ 76A is sometimes spelled intelligere.?! 

But although Augustine's source of information concerning the 
derivation proper cannot be identified, there is no doubt at all as regards 
his purpose. He is quite eager to gain credence for the derivation, and he 
tries to add as much cogency as possible to his explanation by incorporat- 
ing three other compounds of legere into it: eligere, neglegere, diligere. 
The first one is the most important and it seems rather likely he suo Marte 
gave the meaning "to re-elect" to religere, making this plausible by the 
juxtaposition with e/igere. This meaning is precisely what he needs in the 
context. He is arguing that only God should receive our worship and that 
only this cultus is really true. Realization of this truth can be much helped 
by a correct understanding of one of the most important terms of pagan 
religion, the word religio itself. 


2. curia 

In ch. 7 Augustine is contending that the holy angels themselves do not 
want to be offered sacrifices, this because of their great love for us 
humans. With us they belong to the one glorious city of God, albeit in 
another, heavenly part, from which they are lending us their aid, e.g. 
providing us with Scripture: de illa superna quodam modo curia (geritur 
namque ibi cura de nobis) ad nos ministrata per angelos sancta illa scriptura 
descendit. As can be seen, in this case Augustine is not so eager, even 
registering a certain reservedness by the use of the expression quodam 
modo. 

The contents of the sentence just quoted do not present any problem. 
Mention of a curia of heavenly beings is quite common, as is shown by an 
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enumeration of such texts in the 7Ahesaurus IV 1487, 38-65. Augustine 
himself has used it in this way in De civitate Dei IY 19: in illa angelorum 
quadam sanctissima atque augustissima curia caelestique re publica. And 
the etymological link with cura, which is completely false, can be found in 
other sources too.?? Varro hasit in two passages of De Lingua Latina, V 155 
and VI 46, the second text running as follows: curiae, ubi senatus rempu- 
blicam curat, et illa ubi cura sacrorum publica. 

Augustine's purpose in adducing the derivation is quite clear. He does 
not use it by way of a digression as a kind of learned reflexion, it is fully 
incorporated in his line of thought. He is stressing the kindness of the 
angels towards mankind, and therefore he mentions their compassion, 
love, help and service. In that context the etymology of cura fits quite 
nicely, for it aptly illustrates the angelic sympathy which is the subject of 
the chapter. 


3. res divina 

The next example is a very elegant elaboration of a Roman religious 
term. Chapter 6 1s entitled De vero perfectoque sacrificio. After having 
spoken in ch. 5 about the true significance of the sacrifices in the Old 
Testament, Augustine at the start of the next chapter draws the con- 
clusion: Proinde verum sacrificium est omne opus, quo agitur, ut sancta 
societate inhaereamus Deo. Merciful help of a human being cannot be 
called sacrifice, if it was not provided for the sake of God: si non propter 
Deum fit, non est sacrificium. This statement is corroborated by an 
etymological explanation in the sentence immediately following: Etsi enim 
ab homine fit vel offertur, tamen sacrificium res divina est, ut hoc quoque 
vocabulo id Latini veteres appellaverint. 

Sacrifice in the ritual sense of the term was indeed called res divina: in 
the Thesaurus Linguae Latinae V 1622.27—46 a list of occurrences is given 
under the heading i.q. sacrum, sacrificium, cultus deorum. In some of these 
texts the term is used in the plural, but the singular is also very well 
attested. I quote two examples: in agro Ardeati rem divinam facere 
solemus (Cicero, De nat. deor. III 47) and pontifices ... quattuor diis faciunt 
rem divinam (August. De civ. Dei VII 23). As can be seen in the last 
quotation, Augustine perfectly knew the expression as a technical one. But 
in De civ. Dei X 6, the text under discussion now, he manages to fit it most 
handsomely into his argument about true sacrifice. Only when any 
sacrifice is directed to God, it really deserves its name, and this is also 
proved by its synonym divina res. Such a Christian transformation of a 
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pagan religious term is in itself not a new phenomenon. Lactantius in the 
chapter referred to above in note 19 had tried to perform this operation 
with the term religio, which he claimed for Christian worship, leaving 
superstitio to the cults of the pagan gods. But in that case the term in 
question was a general one, whereas res divina is a much more technical 
word. Now it is an established fact that in Christian literature and 
ecclesiastical language there was at least a certain reservedness concerning 
terms which were associated with pagan cultus.?? In view of this Augustine's 
etymological handling of divina res even shows some degree of boldness, 
which makes this most elegant adaptation the more remarkable. 


4. heros 

The word "elegant" used in the last paragraph is not an anachronism 
caused by an excess of enthusiasm in the present writer. That Augustine 
himself had an eye on aesthetic demands in this matter is shown in the 
next example of a transformation of a pagan term. In ch. 2] he ascribes 
the persecution of the faithful to the demons' evil hatred against the city 
of God, of which the martyrs are the most honoured citizens. About the 
martyrs he remarks: Hos multo elegantius, si ecclesiastica loquendi con- 
suetudo pateretur, nostros heroas vocaremus.?* For a moment one might 
think he is aiming at the heroic greatness of the martyrs, who thus 
deserve this hallowed title from pagan religion. In this way e.g. Prudentius 
handled the title in his hymn in honour of the martyr Romanus: Romanus, 
acris heros excellentiae (Perist. X 52). But Augustine has something 
entirely different in view, for he continues with these words: Hoc enim 
nomen a Iunone dicitur tractum, quod Graece Iuno " Hpa appellatur, et ideo 
nescio quis filius eius secundum Graecorum fabulas Heros fuerit nuncupatus, 
hoc videlicet veluti mysticum significante fabula, quod aer Iunoni deputetur, 
ubi volunt cum daemonibus heroas habitare, quo nomine appellant alicuius 
meriti animas defunctorum. This is quite complicated and in part very 
puzzling. Let us start with the less problematical elements. Although he 
does not explicitly mention it, Augustine in all probability hints at the 
well-known etymological connection "Hpa — ànp. There is a host of 
passages witnessing to this etymology: in his note on Cicero, De nat. deor. 
II 26.66 Pease provides a long list. For ijpoc, however, other etymologies 
are usually mentioned, e.g. linking the word with £pog or atpei.?9 But a 
derivation from à1]p is also mentioned.?$ Now in fact this seems to be 
quite unimportant for the present text, because the domain of the air is not 
allotted to the heroes because of this etymology, but because their name 
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has been derived from Hera's. This is quite remarkable, the more so, as in 
modern research of Greek religion the two names are also sometimes co- 
ordinated. A good example of this is W. Pótscher's study Hera und Heros 
(Rhein. Mus. 104 (1961) p. 302-355). It would go far outside the scope of 
the present investigation to give an ample summary of this learned study. 
For our purpose a few points may suffice. Pótscher explains the names 
"Hpa and "Hpog as *die (zur Ehe) Reife" and "der (zur Ehe) Reife" 
respectively. Hera and Heros in the oldest phases of Greek religion formed 
a couple, before Heros was ousted by Zeus. "Durch die Gattenschaft 
Heras mit Zeus wurde Heros aus seiner Position verdrángt und sank zum 
Heros spáterer Prágung, also zum bloss verehrten Ahnen herab." (p. 355). 
As can be seen, the results of Pótscher's investigation differ widely from 
the stories referred to by Augustine, in which Heros was regarded as 
Hera's son. Neither has Pótscher provided any text in which that relation 
might be present or at least hinted at. Now before acquiescing in a non 
liquet as regards Augustine's information we can try to find an explanation 
in another direction. There were many heroes in Greek religion and 
mythology, but the hero par excellence was Heracles and he had very 
much to do with Hera. In the usual versions he was of course Hera's 
stepson and as such constantly obstructed by his stepmother. But there 
are indications of quite a different relation.?" There is for instance the 
curious story of Hera suckling Heracles?3 and indeed in the legend to a 
scene on an Etruscan mirror Heracles is called Hera's son: hercle unial 
clan. 1 owe this information to A. B. Cook's paper Who was the Wife of 
Zeus? (C.R. XX (1906) p. 365-378 and 416-419). There are, however, 
other stories, which make the problem more complicated and Cook's 
main thesis leads into a somewhat different direction. This may be 
illustrated by the following quotations: "I would suggest that in early 
days the divine partner of Hera was Herakles, who was incarnate in the 
king or chief as f|poc." and *...if fjpeoc means an incarnate Herakles, we 
should expect to find the former like the latter closely related to Hera. 
But that is exactly what we do find. Isidore, following Augustine, has 
preserved the Greek tradition that "Hpa had a son "Hpog and that all 
fipoec, i.e. the souls of the great dead derive their name from her."?? It 
certainly is most interesting that Cook has incorporated the passage on 
heroes in De civitate Dei X 21 into his argument. At the same time it is 
clear that his solution of the problems in question is quite hypothetical.90 
For our purpose this is of no great importance. Augustine is not concerned 
with the findings of the science of religion, but simply with the contents of 
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mythological tales and the material gathered by modern scholars seems to 
make it fully imaginable that he had knowledge of such tales. 

So far as to the contents of the Graecorum fabulae. Now the question 
arises how Augustine managed to make use of them in a Christian inter- 
pretation and context, which cannot but put a wholly different stamp 
upon the contents. Augustine's adaptation is very ingenious, as can be 
seen from the next sentence of the chapter: Sed a contrario martyres nostri 
heroes nuncuparentur, si, ut dixi, usus ecclesiastici sermonis admitteret, non 
quo eis esset cum daemonibus in aere societas, sed quod eosdem daemones, 
id est aerias vincerent potestates et in eis ipsam, quidquid putatur signifi- 
care, Iunonem, quae non usquequaque inconvenienter a poetis inducitur 
inimica virtutibus et caelum petentibus viris fortibus invida. This view, as he 
states with disappointment, 1s unfortunately not shared by such eminent 
authors as Virgil and Porphyry, who stress the necessity to appease the 
gods by gifts etc. Our martyrs held a diametrically opposing opinion: non 
omnino, si dici usitate posset, heroes nostri supplicibus donis, sed virtutibus 
divinis Heram superant. Their title of heroes 1s fully in accordance with the 
best Roman tradition, which gives great men their cognomen after the 
enemies they have conquered: Commodius quippe Scipio Africanus est 
cognominatus, quod virtute Africam vicerit, quam si hostes donis placasset, 
ut parcerent. With this reflection the chapter closes and via a complicated 
route Augustine has very cleverly once more succeeded in usurping a 
completely pagan term for Christian use. The adaptation strongly makes 
the impression to be Augustine's own invention, for he does not refer to 
common custom or to any special authority. On the contrary, he states its 
novelty no less than three times, reluctantly admitting its deviation from 
ecclesiastical style and thus the impossibility to adopt it.?1 But he is 
obviously rather impressed by his own ingenuity.?? 

In this case the sheer extent of the etymological operation, which takes 
the dimensions of a full-grown digression, precludes its unconditional 
incorporation into the ranks of mere topical etymologizing. It oversteps 
the boundaries with its scientific counterpart, although it should be 
pointed out that both the occasion which gave rise to this digression and 
the way in which the subject is treated are firmly embedded in the context. 
Put very shortly, it is meant to add strength to the fundamental statement 
of the chapter that the martyrs of the Christian church are in fact the 
uncompromising victors of the heavenly powers worshipped by paganism. 
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5. via regalis 

In the above we have seen how Augustine has contrived by way of 
(topical) etymology to make good use of such pagan terms as religio, curia, 
divina res and heros for a Christian argument. The last example will show 
how with the same method a Biblical reminiscence is made to fit the 
context. 

The final chapter (32) of De civitate Dei X, which also concludes the 
first part of that great work, deals with the universalis via animae liberan- 
dae. Porphyry, in spite of his many learned inquiries and studies, has 
failed to find this road, as he admits in De regressu animae, to which 
Augustine has been referring more than once. Porphyry, who was a great 
thinker, homo non mediocri ingenio praeditus, owing to the persecutions 
which menaced the continuity of Christian religion was unable to see that 
this religion in fact embodied the universal way of salvation he was 
seeking so eagerly. Haec est religio, quae universalem continet viam animae 
liberandae, quoniam nulla nisi hac liberari potest is the opening sentence of 
the chapter. Then Augustine continues as follows: Haec est enim quodam 
modo regalis via, quae una ducit ad regnum, non temporali fastigio nuta- 
bundum, sed aeternitatis firmitate securum. So Porphyry's expression 
universalis via is quietly changed into the Christian term regalis via, which 
then receives a fresh interpretation. 

The concept of a royal road?? ultimately derives from a Biblical context, 
viz. Numbers 20.17, the Greek version of which runs as follows: 66! 
Baojwikf xopsucópe9a, xai oók £kkAwoÜUpev Og5id obó0& gbOÓvu|a 
&oc àv nra pé&ASopev tà ópi& oov. The expression Dao] ó66c which in 
this text of course has a completely concrete meaning, viz. "Highway", 
greatly fascinated Philo Judaeus, who with much zeal applied his 
celebrated allegorical methods to it. In no less than five passages of his 
works?^4 he is dealing with the subject. A full-scale discussion can be found 
in Quod Deus sit immutabilis par. 140 sqq. It is indispensable to quote a 
few phrases from these paragraphs. Philo's point of departure is another 
text taken from Scripture, viz. Gen. 6.12. of which he presents a short 
exegesis which he concludes in par. 142 with the following words: 
KatéQ8eipe mca oàp& tiv toO aiovíou kai àog3áptou teAc(av 600v 
tT'|v 1poóc 9&óv &youcav. In the next paragraph he continues in this vein: 
Taótnv to91 cooíav: óià yàp taótna ó vob roónysetobpevog eb9e(ag 
Kai ÀgooQópou Oónapyobtoncg üypt tv teppütov üqpikveitavr t0 ó8 
téppa tfjc 6000 yv&oíic &ott kai £riotrjum 9eo0. This path, hated by the 
flesh, 1s in fact the royal road, and ó yrvog 'Eóóp 1s fighting the Jews 
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povAXopévotc yoUv taótnv ropgógo9a: tr|v 666v DaotAwkrnv obocav (144). 
Having quoted the Scriptural text from Numbers Philo then proceeds 
to a full allegorical interpretation, which cannot and need not be sum- 
marized on these pages apart from the argument in par. 162 sqq, where 
the author is commenting on the words ook ékkAtvoUpev ógGtà. ob68 
ebovupua. These words are taken to refer to the well-known Aristotelean 
conception of virtue as a mean between two extremes, ugoótrc ó& ó00 
Kaktóv, tfjc uév xa9" óreppoXAT|v, tfj 68$ kac &AXAewv (Eth. Nic. 1107a2- 
3). Philo also uses the terms óneppoAT] and £AXewic and as examples of 
the guéo1 (or DaotAtkr]) óó0ó0c he adduces àávópsía, ooopoobvn, opóvnoig 
and eooépeta, about which virtues he remarks: a6tat [iéoat tv nap' 
&kátepa &kcponóv giot, Dáotiot xai Agopópot 600i 1üoat (165). 

So Philo's royal road has two aspects. On the one hand it depicts the 
practical course of ethics, by which the traveller is kept away from the 
wrong courses on either side. Its other aspect is of a different, metaphysical 
or even mystic character: the destination or the terminus of the royal 
road is knowledge of God, or, as it was put even shorter in the first 
sentence we quoted from Philo in the above, it leads to God. 

The last-mentioned aspect also stamps Philo's interpretation of the 
adjective paciAikóc. This is taken to refer to God, Who is the only one 
really deserving the title BactAeóg. In the paragraphs in Quod Deus 
immutabilis est from which we have been quoting this 1s only implied, but 
in some of the other texts Philo also expresses himself explicitly, e.g. 
&neióT] yàp nrpótoc Kai [tóvog t&v óAov paciAe0g Ó Seóc oti, kai 1j 
npóc abtóv áyouca óó00G dte paoiAéoGg ooa &£ikÓótogG ovópnaoctat 
BactiAucn. xabtuv ó* nyob qUAocooíav. (De post. 101).29 

It seems that Philo's predilection for the concept has given it a firm 
footing in theological thought. The Greek patres repeatedly made use of 
16,26 starting with Clemens Alexandrinus, who in his Stromata referred 
three times to it,?? one of which passages it is worth while to quote, 
because it contains an explanation of the adjective. In Strom. VII 73 
Clemens is discussing the use and necessity of prayer. He argues that 
those who deserve it will receive the true goods even without prayer. Now 
when someone is just without the constraints of necessity etc., but of his 
own free will, atr f] 66006 Aéyevat DaoiAikn, tjv xó BaotAtkóv. óógbet 
yévoc, ÓóÀic98npai 9$ ai dAAXai napgKktpoxai kai kpmpuvoóoestg (Strom. 
vol. III p. 53.1-3 Stáhlin). So Clemens is interpreting the adjective 
DpaotAiKóc not as a reference to either the goal of the road or its middle 
course, but to the travellers themselves, "the royal race",?8 which signifies 
the yvootikot. 
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The third great Alexandrian thinker, Origen, pays attention to the royal 
road in his twelfth sermon on Numbers. These homiliae are preserved in 
Rufinus' translation. In the passage in question Origen is exegetising 
Numbers 21.21—24, which is a kind of doublet of the text quoted from 
Numbers 20 at the beginning of our paragraph on the via regalis. Having 
reached the last phrase of verse 22 Origen says: Quae est via regalis? Illa 
sine dubio, quae dicit: *ego sum via et veritas et vita." Et merito regalis; 
ipse est enim, de quo propheta ait: " Deus, iudicium tuum regi da." (p. 106. 
11-13 Baehrens). Deviating from this road will irrevocably cause the 
trespasser to land into the domain of the devil. Like Clemens and in 
contrast of Philo, who had laid the foundations, Origen does not go 
further into the matter. As the quotation shows, he takes the adjective 
to reter to the king, who in this case is Christ. 

For further texts in the works of the Greek patres I refer to Tailliez's 
article. Judging from the materials gathered there it does not seem likely 
that there are any developments which could be important for the present 
study, so that it is opportune to turn to the Latin world.3? Chronologically 
speaking the first4? patristic text where the via regalis is mentioned is a 
passage in Ambrosius! comments on psalm 118.4! His remarks do not 
contain anything of special interest and in any case Ambrosius has not 
endeavoured to clarify the adjective regalis. The next author in whose 
writings the expression is found is Jerome. His use of it is entirely con- 
fined to the ethical sphere: via regia temperata est, nec plus in se habens 
nec minus. Verbi gratia via recta et regia prudentia est etc. (Hieron. Comm. 
in Is. 57.10, p. 649.13 sqq. Adriaen). It is difficult to decide whether the 
addition of recta is a case of mere adnominatio or meant to be a real 
etymological link.4? At any rate we are very far removed from the inter- 
pretation of the term "royal" as a reference to the king, who is either God 
or Christ. Jerome is only interested in the middle character of the road, 
as can be seen in another text, in which he is discussing marriage: ... uf 
nec ad sinistram nec ad dextram diverteret, sed via regia graderetur ... 
(Hieron. adv. Jovin. I, PL 23,243B).4? 

For both Ambrosius and Jerome the via regalis has become a kind of 
technical term denoting the safe middle course which ethics has pre- 
scribed.4^ So it is all the more surprising, when Augustine in the text we 
are discussing here very firmly takes the expression in a theological sense. 
The words quodam modo betray his cautiousness, but all the same there 
cannot be any doubt about the meaning he attaches to the expression 
regalis via: this royal road is the only route to the kingdom of heaven. 
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Whereas in other explications the adjective is taken to refer to God or 
Christ as the king (Philo, Origen) or to the royal race of the gnostics 
(Clemens), Augustine connects the expression with the heavenly kingdom, 
an explication which of course suits his argument extremely well. 

Augustine, however, was not the first to revive the theological sense of 
via regalis, as will become clear from the following quotation: ad quam 
nos mensuram propheticus ille de numeris sermo conponit, qui dicit: *non 
declinabimus dextra neque sinistra, sed regali via ibimus, quod nobis 
Christus est, mediator dei et hominum, inter divina et humana nos temperans 
et ad regnum suum regali via ducens. (Paulinus Nolanus Epist. XII 4, p. 
76.18—23 de Hartel). Without doubt the author of this passage is fully 
aware of the Biblical source of the expression in question. Now Paulinus' 
letter to Amandus from which the quotation was taken with some reserva- 
tion is dated 397 or 398 by P. G. Walsh,?? i.e. some 15 to 17 years before 
the first decade of De civitate Dei was written. There seems to be no 
possibility to answer the question whether Paulinus thought out the 
definition of via regalis as the road to the kingdom of heaven himself or 
borrowed it from someone else. Neither are we in the position to choose 
between Augustine's own inventiveness and his dependance upon another 
author, e.g. Paulinus. 

Be that as it may, more important is the manner in which Augustine has 
used the expression, a manner not unlike his handling of the pagan terms 
we have been discussing. Having quietly, though a little tentatively 
(quodam modo) equated Porphyry's via universalis with the via regalis he 
quickly adds the etymological elucidation of the latter. Thus the goal the 
road to which Porphyry was vainly seeking, viz. liberation of the soul, is 
in reality the heavenly kingdom, and thus it is again shown how near 
paganism, in this case Porphyry, was to the truths of Christianity. Such 
was the tenor of Augustine's etymological treatment of some pagan 
terms, too. The word ref/igio, if understood rightly, expressed the return 
to the true God; the angels do not wish for our worship, they are charged 
with care for us, as the word curia can show; true sacrifice only deserves 
that name, when it is performed in the name and for the honour of God, 
as the pagan expression divina res aptly illustrates; wicked spirits are 
withstood by the courageous resistance of the martyrs, whose victory 
earns them the title "heroes" in the sense of *victors of the spirits of the 
air". 

In my opinion these rhetorical etymologies of pagan terms and, in a 
somewhat different, but quite comparable way the etymological use of the 
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expression via regalis have in fact the same purpose as the description and 
discussion of some (Neo-)Platonic doctrines in books VIII-X, viz. to 
show how near paganism really is to the Christian truths. If the pagans, if 
the Platonists would only open their eyes and do away with their superbia: 
paucis mutatis verbis atque sententiis christiani fierent.*9 'That, in a quiet 
and hidden way, is the message of the etymologies, too.4? 


NOTES 


* Ithank Prof. Bartelink for his advice and the editors of the Thesaurus Linguae 
Latinae for information concerning religere and via regia (or regalis). 

! viz. fr. 50 des Places; about this problem H.Lewy, Chaldaean Oracles and 
Theurgy (Cairo 1956) 455 and R. T. Wallis, Neoplatonism (London 1972) 106. 

? Of course there were also other attitudes towards pagan thought. For this 
subject cf. especially J. H. Waszink, Bemerkungen zum Einfluss des Platonismus im 
frühen Christentum, Vig. Chr. 19 (1965) 129-162. 

3 "Dans l'évéque d'Hippone, dans le grand docteur chrétien, quoi qu'il fasse, le 
rhéteur de Carthage survit et transparait toujours." (H.-I. Marrou, Augustin et la fin de 
la culture antique, Paris 1958, 55), *L'art littéraire d'Augustin demeure sans doute 
profondément influencé par les habitudes de la littérature profane et les procédés de la 
rhétorique scolaire." (ib. 532). 

* cf. Retractationes II 4.1. 

5. Das Wortspiel in den Augustinischen Sermones. Études sur le Latin des chrétiens I 
(Rome ?1961) 323-349, Saint Augustine and the * Eloquentia". Études 1 351-370, Saint 
Augustin écrivain, Études II (Rome 1961) 247-275, La lingua e lo stile delle " Confes- 
sioni", Études II 308—323. 

9€ cf. A. Zadro's remark ad loc.: "Tl luogo (1,19) riguarda la possibilità di argomen- 
tare ridefinendo l'uso dei termini, cioé modificandone l'uso, secondo una regola 
analogica, ove il ricorso a fatti etimologici incide sullo stesso andamento dell" argomen- 
tazione." (Aristotele, 7 Topici, traduzione, introduzione e commento di A.Zadro 
(Naples 1974) 337). 

'* C.Mohrmann, Études I 289. 

8 A full list can be found in J. Martin, Antike Rhetorik (München 1974) 304/5. 

*  C.Mohrmann, Études I 323-349. 

1: cf. C.I. Balmus, Étude sur le style de saint Augustin dans les Confessions et la 
Cité de Dieu (Paris 1930) 292-299. 

"1 De doctr.christ. IV 1.1. 

1? C.Mohrmann, Études II 247. 

13 cf. H.-I. Marrou, o.c. 57/8 concerning inventio and etymology. 

4 "The authenticity of De dialectica is strongly defended by B. D. Jackson in the 
introduction to his recent edition (Augustine, De dialectica translated with introduction 
and notes by B.Darell Jackson from the text newly edited by J.Pinborg, Dordrecht 
1975); cf. also H.-I. Marrou, o.c. p. 576-578. 

15 Tt js interesting that the couple verbum-verbera(re) can also give rise to parono- 
masia : rectissime ergo facere te iudico, quod timeri a servis tuis non vis, quod verborum 
castigatione uteris : verberibus muta admonentur (Seneca, Epist. 47.19). So the combina- 
tion verbera(re)-verbum can be used in all three ways discussed in the text. 

16 relegere is favoured by A.Walde-J. B. Hofmann, Lateinisches Etymologisches 
Wórterbuch (Heidelberg ?1938), K.Latte, Rómische Religionsgeschichte (München 
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1960) 39 n.3, P. Boyancé, Études sur la religion romaine (Rome 1972) 5, M. Leumann, 
Lateinische Grammatik I (München 1977) 8 324 A1 and $ 436 A2e; no choice is made 
by G. Wissowa, Religion und Kultus der Rómer (München ?1912), W. Warde Fowler, 
Roman Essays and Interpretations (Oxford 1920) 7, A. Ernout-A. Meillet, Dictionnaire 
étymologique de la langue latine, Paris *1959; religare is supported by Kobbert in his 
article Religio (RE IA col. 565—575). 

"U s.v. religio Forcellini quotes the passage from Cicero's De natura deorum, 
adding the following remark after relegendo: "al. religendo: quod idem est". But in the 
editions of Orelli-Baiter-Halm (1861), Mayor-Swainson (1883) and Plasberg-Ax (1933) 
this varia lectio is not reported in the critical apparatus. 

13 Qellius' quotation runs as follows: religentem esse oportet, religiosus ne fuas. It 
does not seem unthinkabie that the spelling re/igens is due to the wish to create an 
expressive parallellism with religiosus. 

!? ]n a very polemical chapter of his Divina Institutio Lactantius, too, explicitly 
rejects Cicero's etymology and emphatically chooses religare : hoc vinculo pietatis 
obstricti Deo et religati sumus; unde ipsa religio nomen accepit, non ut Cicero interpretatus 
est, a relegendo. (Lactantius, Div.Inst. IV 28 (PL 6,536A). 

?! cf. H. Hagendahl, Augustine and the Latin Classics (Gothenburg 1967) 673/4. 

?!| For the spelling of intellegere cf. Thesaurus Linguae Latinae VII, col. 2096, 55-65. 

?? Cf. Thesaurus Linguae Latinae IV 1480, 23-40, where there is also mention of a 
few other derivations put forward by ancient authors. 

?33 cf. C. Mohrmann, Études II 20 and 102, and G.J. M. Bartelink, Einige Bemer- 
kungen über die Meidung heidnischer oder Christlicher Termini in dem frühchristlichen 
Sprachgebrauch, Vig. Christ. 19 (1965) 193-209, especially 194—197. 

? [am fully aware that Latin elegans and English elegant are not identical. But in 
any case the English word seems to have a far wider range than Dutch elegant, which 
is usually rather limited to the world of fashion. 

?;  Hierocles, Comm. in aur. Pyth. carmen p. 19.11-13 Koehler, Eustathius, Comm. 
ad Hom. Iliad. vol. I 29.2 sqq. van der Valk, Etym. Magnum 437.3342 Gaisford. 

?6 Eustathius o.c. 29.11 sqq., Etym. Magn. 437.36-38. 

?! cf. Pótscher, o.c. 329. 

?*8 — Anth. Pal. IX 589, Diod. Sic. IV 9.6, Pausanias IX 25.2. 

?? Cook refers to De civitate Dei X 21 and to this text of Isidorus: Heroas dicunt a 
Iunone traxisse nomen. Graece enim Iuno "Hpa appellatur. Et ideo nescio quis filius eius 
secundum Graecorum fabulam tfipogc fuit nuncupatus; hoc videlicet velut mysticum 
significante fabula, quod aer Iunoni deputetur, ubi volunt heroas habitare. Quo nomine 
appellant alicuius meriti animas defunctorum, quasi ànpoac, id est viros aerios et caelo 
dignos propter sapientiam et fortitudinem. (Etym. VIII 11.98). 

3? [n his well-known study on Zeus Cook refers a few times to this article, once a 
little disparagingly: *Years ago I dealt with the topic, somewhat light-heartedly, in two 
papers contributed to the Class. Rev." (Zeus, vol. III, p. 1025 note 1). 

?! siecclesiastica loquendi consuetudo pateretur; si, ut dixi, usus ecclesiastici sermonis 
admitteret; si dici usitate posset. 

32 So much so that he quite forgets his rejection of allegorical methods for the 
explanation of pagan stories, cf. De civ. Dei VI 8 and VII 5, De cons. ev. I 23.31—34, 
Epist. 91, and J. Pépin, Mythe et Allégorie (Paris ?1976) 367 sqq. 

33 For this concept cf. H. Rahner, Der Kónigliche Weg des Kreuzes, Zeitschrift für 
Aszese und Mystik VII (1933) 73-76, F. Tailliez, Back] ó00c, les valeurs d'un terme 
mystique, Orientalia Christiana Periodica XIII 1-2 -— Miscellanea Guillaume de 
Jerphanion ] (Rome 1947) 303—352, J. Leclercq, La voie royale, Supplément de La Vie 
Spirituelle II 338—352. 

34 Ouod Deus 140 sqq., De Post. 101/2, De Gig. 64, De Migr.146 and Spec. Leg.IV. 
168. 
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35 [n one of the texts in which Philo is speaking about the expression fiaaoUun 
660c he has contrived a wholly different and very ingenious elucidation, which is meant 
to clarify the identity of the middle and the royal road: BacUaknv 8" £(o93e Movofig 
óvopnüGgtv ó60v tr]v uéonv, ónepBoAfic kai &£AAgiyeoc oócav ue9ópiov, xai dAXXoc 
éngtóT| tÓ uéoov év tpidÓi tv "yeuovíóa táEw sglAnxev, &ápuoCóuevov tà mnap' 
éÉKxütepa £ig Évooiv dówADtQ OsopQ ópnOv kai óopogopsitat tpónov aoiu£oc 
(Spec. leg. IV 168). 
36 cf. F. Tailliez, o.c. 315 sqq. 
? ][nthe edition of O.Stáhlin and L. Früchtel II 250.12,III 53.2 and III 65.2. 
3$  Stáhlin refers to / Petr.2.9. 
33 The following is a preliminary list of texts where via regalis or via regia occurs: 
via regalis: Sic. Flacc., Grom. 110.2, Itala, Num. 20.17, ps. Cypr., De XII abus,saec. 12, 
Ambrosius, Expos. psalmi CXVIII 5.19, Rufinus, Orig. in Num. hom. XII 4, 
Basil. hom. II 4, Hist. 11 25.7, Paul. Nol., Epist. XII 4 (bis), August., Deciv. 
Dei X 32, Vitae Patrum V 10.44, Pass. Theclae Bc 3 p. 8,20. 

via regia: Ammian. XXIII 3.1, Hieronym., Adv. Jovin.I 243B, Adv. Pelag. praef. 2, 
Epist. XLIX 8, Comm. in 15.57.10, Vulg., Num.21.22, Faustus Rei., Epist.I 
(p. 161.12 Eng.), VII (p. 200.19, p. 207.5), VIII (p. 210.19), Grat. prol. 
(p. 4.15), Vitae Patrum III 45, Isid., Sent.I 17.6. 

I owe the greater part of this list to information kindly supplied by the editors of the 

Thesaurus Linguae Latinae. 

*'* Unless Ps. Cyprianus. De duodecim abusionum gradibus (ed. W. Hartel, Opera 
Cypriani III 152-173) is earlier. 

^ viz.in the 5th chapter, which treats the fifth letter (i.e. verses 33-40) of the psalm; 
in paragraph 19 the via regalis is mentioned. 

?? "[Ihesame juxtaposition can be found in Rufinus' translation of Basilius! sermon 
on Deut. 15.9, par. 4: Attende tibi ne forte erres a via, ne declines in dexteram neque in 
sinistram, sed via recta, via regali incede. (PG 31, 1738B); cf. also Horatius, £pist.I 
1.59-60. 

33 cf.also Epist. XLIX 8. 

* ] do not want to suggest that the ethical and metaphysical (or theological) 
aspects of the expression are completely sundered from one another. It is of course in 
the first place a question of viewpoint. Still on this basis there is a great difference 
between Philo and Jerome. 

5 Letters of St. Paulinus of Nola translated and annotated by P. G. Walsh, vol. I, 
(London 1967) 234. 

'5 / Devera religione IV 7. 

*' For the subject treated in this paper cf. I. Opelt, Christianisierung heidnischer 
Etymologien, Jahrbuch für Antike und Christentum 2 (1959), 70-85, especially p. 71 and 
G. de Poerck, Etymologia et origo à travers la tradition latine, ANAMNHZIZ, Ge- 
denkboek E. A. Leemans (Ghent 1970) 191—228. 
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THE AUTHENTIKOS LOGOS: A NEW DOCUMENT OF 
CHRISTIAN PLATONISM 


BY 


R. VAN DEN BROEK 


The Authentikos Logos is the third treatise of Codex VI of the Nag Ham- 
madi Library (pp. 22-35). By now, it is known through a facsimile edition 
and two critical editions of the Coptic text, an English, a French and two 
Germantranslations, and a commentary.! It contains, in the wordsof G. W. 
MacRae, an exposition of the origin, condition and ultimate bliss of the 
soul."? Among the scholars who have studied this text there is a general 
consensus that it does not show typically Jewish or Christian features and 
that it is a Gnostic writing or at least presupposes certain general Gnostic 
ideas.? Moreover, it has been said that it has very little in common with 
the treatises on the soul of Christians such as Tertullian or pagans such as 
Porphyry and Iamblichus, the principle difference being that it is *almost 
totally non-philosophical in its style of thought and even in its ter- 
minology.'4 

The present article first aims to show that the Authentikos Logos 
presents a doctrine of the soul which is not Gnostic but thoroughly 
Platonic, in particular in its terminology, and, second, that its author and 
the people to whom he addressed his work knew the New Testament and 
were Christians. 


]. PLATONIC ELEMENTS 


]. Rational soul — spiritual soul — material soul 

The Authentikos Logos presupposes a coherent doctrine of the soul of 
which the following elements are mentioned. The soul which comes from 
the "invisible and ineffable worlds" is called "the invisible soul of justice 
(tpsyché nahoratos nte tdikaiosyne)" (22,11-15). Even when the soul is in 
the descent (rkatabasis) it 1s not separated from these worlds *but they 
see it and it comtemplates them through the invisible Logos (plogos 
nahoratos)" (22,18-22). The incarnation of the soul is compared with the 
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marriage of a man and a woman who both have children. The children of 
the man call those of the woman "our brothers" but, in fact, they are not 
brothers at all: *In this very way, the spiritual soul (tpsyché mpneumatikeé), 
when it was cast into the body, became a sister? of desire (tepithymia), 
hatred and envy, and a material soul (psyché nhylike). So therefore, the 
body came from desire (tepithymia) and the desire (tepithymia) came from 
the material substance (tousia nhyliké). For this reason the soul (tpsychée) 
became a sister of them" (23,1-22). The soul which has left knowledge 
behind has fallen into bestiality (24,20-24). But "the rational soul 
(tpsyché nlogiké) which wearied itself in seeking has received knowledge 
of God" (34,30-35,2). In finding this knowledge the soul is helped by the 
Logos, which is secretly given to the soul by its bridegroom(pesnymphios): 
"^He presented it to its mouth, to make it eat it like food, and he put the 
Logos (plogos) upon its eyes as a medicament to make it see with its 
mind (pesnous) and know its kinsmen (nessyggenés) and receive knowl- 
edge about its root" (22,22-30). The Adversary spreads out before the 
body all kinds of passions and pleasures of the flesh in order to make the 
mind of the soul (hét ritpsyché) incline towards them (31,8-14). But the 
soul which has realized that sweet passions are transitory, enters into a 
new conduct ( politeia), strips off the world, *while its true garment clothes 
it within and its bridal clothing is placed upon it in beauty of mind (Aét), 
not in fleshly pride" (31,24—32,8). The evil forces which, *^wishing to strike 
down the invisible soul (tpsyché Ziahoratos)", had shaped the body of this 
soul "did not realize that it has an invisible spiritual body (ousóma 
mpneumatikon nahoraton)" (32,24-32). Knowledge of its origin and a life 
in continence are the indispensable conditions for the soul's ascent to the 
world of God: *We have nothing in this world, lest the authority of the 
world that has come into being (texousia mpkosmos entasshópe) should 
detain us in the worlds that are in the heavens, those in which universal 
death exists, surrounded by the individual ... [following lines missing]" 
(26,26—33). 


For a correct understanding of the Authentikos Logos it should be 
realized that the terms "spiritual soul" and "rational soul" do not refer 
to the same psychic entity but that the yox T) rveupatikr serves as a body 
to the yox?) Aoyikr] and, therefore, has to be identified with the cópa 
T VEUILOTUKÓV. 

The distinction between the "spiritual" and the "rational" soul is 
well-known from Porphyry's De regressu animae of which fragments have 
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been preserved in Book X of St. Augustine's De Civitate Dei.9 In this 
work Porphyry argued that not only the anima rationalis (— wv) 
Aoywm), which he preferred to call the anima intellectualis (— wvy| 
vogpà), but also the anima spiritalis (— wvyr| nvevpaikT]) could be saved 
from the material world. The anima rationalis or intellectualis is the higher 
part of the soul *by which it perceives the truth of the intelligible realities 
which have no resemblance to material substances (... parti animae ... 
intellectuali, qua rerum intellegibilium percipitur veritas, nullas habentium 
similitudines corporum)." The anima spiritalis 1s the lower part of the soul 
*by which the images of material things are apprehended (... spiritali qua 
corporalium rerum capiuntur imagines)."? 

In Augustine's references to De regressu animae there is nothing which 
suggests that Porphyry took the "spiritual" soul to be the body of the 
"rational" soul. Possibly, he used the term "spiritual soul" only in this 
work in which he seems to have primarily spoken as, in the words of 
Dórrie, "the creator of a doctrine of salvation, even a science of salva- 
tion."? [n an earlier, more theoretical work like the Sententiae the inter- 
mediary between soul and matter is not called T] tvgeupatikr] voyT] but 
tó nveOpa.? Synesius of Cyrene, in his De insomniis, 4-10 (134A-142D; 
Terzaghi 149—165), speaks about the rvebpia in much the same way as 
Porphyry did in his Sententiae? He distinguishes between the voüc, 
which he calls *the first soul" (4, 134B, Terzaghi 150,10), and the imagina- 
tion (pavtaocía) which, as a kind of second soul, expresses itself as rvgOpu 
or rveOpua wvoyikóv, *^which the happy have also called the spiritual soul 
(7, 137D, Terzaghi 156,8: 6 kai rxveupatikr|v voytv npoonyópsguoav 
oi e£b6aípovgc)." By "the happy" he seems to mean some illuminated 
philosophers, like Porphyry. It is conceivable that Porphyry in his other 
works avoided speaking about the lower part of the individual soul as the 
yuy1| rvgeupatik?] and preferred the term xveUpua in order to prevent the 
impression that the soul ka9" &avtr|v did not wholly participate in the 
vont] ovoía.!H 

That the term vyvyr| nvevopatikr] was deliberately avoided is clearly 
shown by Hierocles of Alexandria, who was strongly influenced by 
Porphyry."? In his Commentarius in Aureum Pythagoreorum Carmen, 26,2 
(Koehler 111,12), he says that man is a yuy1] XAoyikt] ugtà. ovpQuobtgq 
d9avàtou oópgatoc. Real man consists of rational substance and an 
immaterial body, of which our mortal living being, consisting of irrational 
life and a material body, is only an image (26,5 Koehler 112,14-17). The 
immaterial body of the soul, which gives life to the material body, is 
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called by Hierocles tó oupQu£g nveOna vfjg voyfjc,? có xveupatikóv 
óxynpga tfjg Aoyiwf|g woxyfjco, tó ovpipoég à9avatóv oóOa, tó Cotikóv 
oóa, tó dÜAov oópa, tó abyosió£c ooa, and tó yoyik«óv oópa. But he 
never speaks about the vehicle of the rational soul as the yoyx1] rvevupatikn, 
as was still done by Porphyry in De regressu animae and the author of the 
Authentikos Logos. 

According to Porphyry, the individual soul collects the pneuma during 
its descent through the spheres, Sent., 29 (Lambertz 18,6): 1ó nveOpa ..., 
6 &k t&v oqatpóv ovvgAéGato.!* In his Commentarii in Somnium Scipio- 
nis, 1,11,12-12,18, Macrobius presents a description of the descent of the 
soul of which Porphyry is generally accepted to be the source.!? In the 
course of its descent the soul swells *in quaedam siderei corporis incre- 
menta" : in each sphere it is clothed with an etherial envelope. In this way 
it is gradually accustomed to union with our earthly body and, therefore, 
to as many deaths as the spheres through which it passes. Finally it 
reaches that state which on earth is called life.!6 The view that the celestial 
spheres are characterized by death is also expressed by the Authentikos 
Logos when it states that the soul can be detained in *the worlds that are 
in the heavens, those in which universal death exists" (26,29—32). 

In Macrobius' report (1,12,13 Willis 11,50,13—15) it is said that in the 
course of its descent through the spheres the soul is not only wrapped in 
an increasing luminous body ("/uminosi corporis amicitur accessu", cf. 
the sidereum corpus mentioned above) but also acquires the psychic and 
vital faculties (motus) which are necessary for its earthly existence. 
Macrobius suggests a distinction between the astral body and the en- 
velopes of the soul (non solum ... sed et"). In fact, we are concerned here 
with two closely related but originally not identical conceptions which, 
however, became inextricably entangled.!* 

According to Macrobius, the motus which the soul receives from the 
planetary spheres are the following: tó Aoytotikóv or 9&opmtükóv 
(Saturnus), xó npaktikóv (Iuppiter), xó 9upióv (Mars), 1ó aio8111Kóv 
or qavtaoctikóv (Sol), xó &ni9upntikóv (Venus), vó épprvevrikóv (Mer- 
curius), 1ó quttkóv (Luna).!? This is a philosophical interpretation of an 
originally mythical conception according to which the planetary spheres 
are governed by evil spirits which endow the descending souls with all 
kinds of vices. This view is in particular found in several Gnostic sys- 
tems.!? It forms the background of the view that death reigns in the plane- 
tary spheres. In Irenaeus, Adv. Haer., 1,29, (Harvey I, 226) theseven rulers 
of these spheres are given as Protarchon, Authadia, Kakia, Zelos, 
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Phthonus, Erinnys, and Epithymia. The idea is that the rulers of the 
planets are responsible for the passions in man. In the Authentikos Logos, 
23,13-16, it is said that when the soul was cast into the body it became a 
sister of desire (£ri9upía), hatred (moste — picoc) and envy (kóh — 
(3óvoc). These passions are strongly reminiscent of the last three 
passions mentioned by Irenaeus. The words &piwóüg and pgíicog are not 
synonyms, but the difference is slight enough to suggest that the three 
passions mentioned in the Authentikos Logos originally were part of an 
enumeration of planetary vices which the soul takes on during its descent. 

Becoming a sister of desire, hatred and envy the soul became a yvy) 
bin] (23,16-17). The existence of a yu] oA, which is called dAoyoc 
Kai tij tóv 91piov ópoobotoc, was assumed by Theodotus the Gnostic, 
as is shown by Clement of Alexandria's Excerpta, 501f. (Sagnard 162 ff.). 
It is the xat' zikóva áv8ponoc of Gen. 1,26, made of a tfjc roXupepobg 
Kai roiK(Amc 6Anc uépoc. This soul serves as body for the xa9^ ónoícoiv 
üv9ponoc of Gen. 1,26, which is said to be a yvy] 9eía ópoobo10G to the 
Demiurge. This divine soul 1s also called f| Aoyuw| kai obpavía wuy 
(Exc., 53,5 Sagn. 168); in fact it is the "psychic" soul, though this term is 
avoided. In this soul Sophia sowed 1tó onzéppua tó nveupatikóv. which 
formed the "pneumatic man". In Clement's Excerpta, Theodotus does 
not use the term "pneumatic soul", but it will be clear that his anthropol- 
ogy is based upon the distinction between yuy1 Xoywkn, voy] nvgvpatikT, 
and yvy] oAikT] which we find in the Authentikos Logos. This implies that 
these terms were already known in the second century A.D. and that 
Porphyry's distinction between the anima rationalis and the anima 
spiritalis derives from an older source. For the Gnostic teacher Theodotus 
the pneumatic element is the highest, most divine aspect of man. For the 
author of the Authentikos Logos, as for Porphyry and his followers, the 
pneumatic soul is subordinate to the rational soul. This difference shows 
that in the Authentikos Logos the terminology concerning the soul is not 
Gnostic but Platonic. From the evidence of Theodotus we may conclude 
that the "telescoping" structure of the psychic part of man was charac- 
teristic of this doctrine from the beginning.?? 

In the Authentikos Logos the passions are constitutive for the yvy] 
bkn; they come from the oboía oXikrj. These views are strongly remi- 
niscent of those of Numenius. This Neopythagorean Platonist taught two 
World Souls: *duas mundi animas ..., unam malignam ex silva, alteram 
benificam ex Deo" (Calcidius, Comm. in Tim., 300, Waszink 302,5-6).? 
In the same manner he attributed 1ó Aoyiwóv and 1ó GA oyovin man to two 
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different and opposite souls, of which one, the rational soul, came from 
God and the other, the irrational soul, came from matter.?? Matter 1s the 
source of all evil? and from that source the passions are attached to the 
rational soul; they are £&o98ev npooqvópneva.? In this irrational soul 
there is "something corporeal and mortal and similar to a body." It is 
characterized by ira and cupiditas.?? 

À similar view was taught in the school of Basilides the Gnostic. 
According to Clement of Alexandria, Strom., 2,112 (Stáhlin II, 174) the 
Basilidians called the passions tpooaptnpaca of the soul and interpreted 
them as certain spirits which were attached to the rational soul (rveópiatá 
tia ... rpoonptnuéva tí] Aoytikt]j voytj). Basilides' son, Isidorus, even 
wrote a book significantly entitled ITepi 1poo«voOc yuoyfjic, in which he, 
"like the Pythagoreans" as Clement observes, adopted the view that man 
has two souls (Strom., 2,113,3-114,2, Stáhlin IL,174). It seems not too 
bold to assume that the psychology of Basilides and Isidorus was in- 
fluenced by the views of Numenius.?6 

In the Authentikos Logos the woy1| rveupatikr] is said to become a 
yuxt oÀikr. The Coptic does not allow to take the text as saying that in 
becoming a sister of desire, hatred and envy the spiritual soul became a 
sister of the material soul.?? But we may be sure that it was this which the 
author meant to say, for the whole context presents a distinctly dualistic 
view. The soul comes from the Father and the passions from the Mother. 
When they are joined together the passions cannot inherit from the 
Father but only from their mother. To this we may compare the Numenian 
view in Calcidius, Comm. in Tim., 298 (Waszink 300,4—5), where it is said 
that "according to Plato", the world received its good things from the 
magnificence of God as a father; evil clung to it through the evilness of 
matter, its mother (mundo bona sua dei tamquam patris liberalitate collata 
sunt, mala vero matris siluae vitio cohaeserunt").?5 

In addition to its mention of the material soul, the Authentikos Logos 
explicitly states that matter is the origin of evil for the soul: *So therefore, 
the body came from the émri39opía and the émi9opía came from the 
oboía own" (23,17-21). Among the Platonists, Numenius and his pupil 
Cronius are singled out by Iamblichus as philosophers who taught that 
evil comes to the soul from matter, whereas Harpocration sometimes said 
that it comes from the bodies themselves and Plotinus and Porphyry 
mostly assumed that it comes from nature and the irrational soul.?? The 
last mentioned opinion comes close to that of Numenius but does not 
imply a dualistic view of the world and man. In the Platonic discussions 
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on the origin of the evil of the soul the Authentikos Logos takes position 
on the side of Numenius: the £ri9uuía in the soul does not come from 
the body but from the oboía bA1ikr]. Was it Numenius who first distin- 
guished between the rational, the spiritual and the material soul? 


2. The earthly struggle and the ascent of the soul 

During its earthly existence the soul has to fight a continuous struggle 
against the allurements of the material world. The pleasures of this world 
are described as various kinds of bait, in which the fisherman, the devil, 
has hidden his hook in order to catch the fish, the soul, and deliver it to 
perdition (29,23-31,24). This simile has been said to be unique,?? but the 
only thing which is singular in it is its very elaborate form. It is a not 
uncommon expansion of one of Plato's most popular expressions, viz. 
that lust is the greatest bait of evil (Tim., 69d Burnet: ... fjóovt|v, péytotov 
kaKob ó£Aeap). Recently, this expression has been thoroughly studied by 
Pierre Courcelle.?! Among the evidence discussed by Courcelle there are 
two texts which also include the catching of fish in the simile. Cicero, in his 
De senectute, 13,44 (Falconer 54), with an explicit reference to Plato, says 
that men are caught by lust as fishes: "divine enim Plato *escam malorum' 
appellat voluptatem, quod ea videlicet homines capiantur ut pisces." Basil 
the Great, in his Regulae fusius tractatae, 17,2 (PG 31,964B) quotes 
Plato literally and adds that through fjióovri every soul is drawn to death 
as by a hook (69 fig rtáca vyuoyr| og or^ àykíotpou npóc vóv 9ávatov 
&AKetat). Most probably, it was not on their own accord that Cicero and 
Basil expanded Plato's simile with the catching of fish by the hook hidden 
in the bait. This expansion must have taken place somewhere in the 
Platonic tradition before Cicero. It seems to have been more common 
than the two texts afforded by Courcelle suggest. This is not only shown 
by the Authentikos Logos but also by Clement of Alexandria who in his 
Paedagogus, 3,31,3 (Stáhlin L254) says of luxuriously living women that 
with their luxury as with bait they hook the miserable men who gape at 
the gold glitter in their bathrooms: toóto xa9ángp ógAéatw Gykio- 
tpgbovctv tobc G9ALOoUG Keynvóctac &ri tàc nappapuoyàc toO xpootov. 

According to the Authentikos Logos the soul can only be saved from the 
world of matter through knowledge and continence. It is inevitable that 
the soul tastes the pleasures offered by the passions: *But the soul that has 
tasted from them has realized that they are passions that are transitory. 
It has learned their kaxía, it has turned away from them and entered into 
a new moAiwteía. Afterward it despises this life because it is transitory. 
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And it looks for those foods that will take it into life and leaves behind it 
these deceitful foods" (31,24—32,1). The author says: ^We go about in 
hunger and in thirst, looking toward our dwelling place, the place which 
our zoÀws£ía and ovve(ónoig look toward, not clinging to the things 
which have come into being, but withdrawing from them. Our hearts are 
set on the things that exist, though we are ill, feeble and in pain" (27,14—23). 

These views have to be compared with those of Porphyry in De regressu 
animae. According to St. Augustine, De Civ., 10,30 (frg. 11,1 Bidez), 
Porphyry said *that God has put the soul into the world for this purpose 
that the soul might realize the evils of the material world and so hurry 
back to the Father, and never again be held back by the polluting contact 
of such evils."?? The Authentikos Logos and Porphyry have in common 
that realization of the evil character of the material world is the first step 
to salvation. 

Porphyry distinguished between the liberation of the spiritual soul and 
that of the rational soul. His views on the purification of the spiritual soul 
seem to have been hesitating. On the one hand, he said that this lower 
part of the soul could be saved by theurgic rites. But that would not assure 
the soul's immortality and eternity (De Civ., 10,9, frg. 2 Bidez). Purified 
by theurgic art, the spiritual souls cannot return to the Father but will 
have their dwelling place among the gods of ether, above the levels of the 
air (De Civ., 10,27, frg. 3and 4 Bidez).?? On the other hand, Porphyry said 
that the spiritual soul could be purified by continence, without theurgic 
arts and initiations: "Confiteris tamen etiam spiritalem animam sine 
theurgicis artibus et sine teletis ... posse continentiae virtute purgari" (De 
Civ., 10,28, frg. 7 Bidez). 

For the salvation of the rational or intellectual soul, however, Porphyry 
considered theurgic rites of no value. He was convinced that the rational 
soul could escape into its own realm (in sua posse evadere"), even without 
theurgic purification of the spiritual part (De Civ., 10,9, frg. 2 Bidez). The 
rational soul can return to God by virtue of its intelligence ("per virtutem 
intelligentiae"), but this is a grace which is granted to few people only 
(De Civ., 10,29, frg. 10 Bidez). 

Thus Saint Augustine makes it perfectly clear that, according to 
Porphyry, the soul of a truly philosophical man could be purified from all 
material pollution: his spiritual soul could be elevated into the etherial 
world continentiae virtute and his rational soul could return to the Father 
for ever per virtutem intelligentiae. 

The same view was expressed by the Novi viri of Arnobius, who took it 
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for granted that they would return to the Lord's palace (*in aulam domi- 
nicam") as to their own home (*in propriam sedem" ; cf. Porphyry's in sua) 
without anyone to stop them ("nullo prohibente"). 1t seems certain that the 
Novi viri represent the views of Porphyry.?*) 

In the Authentikos Logos the unimpeded ascent is also the purpose of the 
soul's continence on earth: *We have nothing in this world, lest the 
authority of the world that has come into being should not detain us in the 
worlds that are in the heavens, those in which universal death exists" 
(26,26-32). As in Arnobius, the soul's destination is called "its a0AT]", 
which, however, is taken in the sense of "fold" : when the soul has received 
knowledge of its depth "it hastens into its a0AT], while its shepherd stands 
at the door" (29,9-11). The evil forces which are responsible for the soul's 
mortal body do not know that the (rational) soul has an invisible spiritual 
body, i.e. the spiritual soul within the material soul, and that it knows 
another way which its true shepherd taught it in knowledge (32,30—33,3). 

In the Authentikos Logos, the possession of knowledge is indispensable 
for the soul's return to the Father, as it is in Porphyry. ^We are victorious 
over their (sc. the adversaries") ignorance through our knowledge, since 
we already have known the Untraceable One from whom we have come 
forth" (26,22-26). *The rational soul which wearied itself in seeking re- 
ceived knowledge of God" (34,32-35,2). But in order to acquire this 
knowledge the soul needs divine help. Its vojQíoc, a term which seems to 
indicate the divine NoOc, secretly gives the Logos to the soul: *He pre- 
sented it to its mouth, to make it eat 1t like food, and he put the Logos 
upon its eyes as a medicament to make it see with its vobg and know its 
ovyyeveic and receive knowledge about its root" (22,22-30). The Logos 
is for the soul a food of life just as the baits of the passions are a food of 
death. The idea that the Logos is a medicament which makes the soul's 
eyes see presupposes, of course, the Platonic commonplace of the voc 
as the eye of the soul.?? The same idea is expressed in 27,24-33: "There is 
a great strength hidden within us (viz. the Logos). Our soul indeed is ill, 
because it dwells in a house of poverty, while matter wounds its eyes 
wishing to make it blind. For this reason it hastens to the Logos and puts 
it on its eyes as a medicament which opens them." The soul which has 
come from the Father into the hostile world of matter would fall into 
ignorance if the divine Nobg would not work upon its own voUc through 
the Logos. 

The idea that the human mind and reason are indispensable but in- 
sufficient for the soul's liberation from the bonds of matter and that, 
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therefore, the aid of the divine Mind and Reason is needed is also found 
in the Teachings of Silvanus, NH Cod. VIL86,13-23: *Entrust yourself 
to this pair of friends, reason and mind, and no one will be victorious 
over you. May God dwell in your camp, may his Spirit protect your gates, 
and may the Mind of divinity protect the walls. Let holy Reason become 
a torch in your mind, burning the wood which is the entirety of sin."?6 
But also Porphyry presents a parallel conception. According to him, 
ignorance, which is a disease of the rational soul, and the faults to which 
it gives rise could not be purified by any initiatory rites but only by the 
Mind of the Father: */Ignorantiam certe et propter eam multa vitia per 
nullas teletas purgari dicis, sed per solum ravpikóv vobv, id est paternam 
mentem sive intellectum, qui paternae est conscius voluntatis" (Augustine, 
De Civ., 10,28, frg. 7 Bidez). Porphyry said that those who had lived 
secundum intellectum in the hereafter, by the providentia dei et gratia, 
would receive the complete purification which they could not attain on 
earth (De Civ., 10,29, frg. 10 Bidez). Augustine observes that Porphyry 
speaks of "grace" and of the purifying activity of *the Father's Mind" but 
that he refuses to accept that the ratpikóg vobg is Christ who bestows his 
grace on men. The reason for this can only be, according to Augustine, 
that Christ is humble and Porphyry proud. 


3. The will of the Father 

On page 25,26 the Authentikos Logos starts a new section in which the 
themes of the preceding part of the treatise return in a more elaborate 
form. The beginning of this second part reads as follows: *And before 
anything came into being it was the Father alone who existed, before the 
worlds which are in the heavens appeared or the world which is on earth, 
or principality, or authority, or the powers ... [lacuna of ca. 50 letters] ... 
appear ... [ca. IO letters missing] ... and ... [ca. 14 letters missing] ... For 
nothing has come into being without his will" (25,26—26,7). 

The first part of the treatise also opens by saying that the Invisible 
Father rested alone in heaven * before anything appeared of the hidden 
and the visible heavens and before the invisible, ineffable worlds from 
which the invisible soul of justice came forth were revealed" (22,1-15). 
The beginning of the second part explicitly mentions "the world which is 
on earth" and adds the àpyaí, &&ovoíat, and óvvópeig. It should be 
noticed that these heavenly forces are mentioned in the same sequence by 
by St. Paul in 1 Cor. 15,24 and Eph. 1,21, which seems to point to influence 
of the New Testament. 
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The author ends the short and unfortunately lacunous exposition of the 
origin of the world which opens the second part with a general statement: 
"For nothing has come into being without his will." The creation is due 
to an act of the will of God. This view does not necessarily exclude the 
creating activity of a Demiurge, though the text does not mention it. But 
it certainly excludes the basic Gnostic idea that the origin of the world is 
due to a deficiency in the Pleroma, a heavenly fall of Sophia or something 
like that which, against the will of God, entailed the birth of the Demiurge, 
the creation of the world and man, and the dispersion of the divine sparks 
in the world of matter.?' 

According to the Authentikos Logos, not only the spiritual and material 
worlds owe their existence to the divine will but also the earthly struggle of 
the soul 1s dueto the will of God. After the general statement that "nothing 
has come into being without his will" the text continues: "The Father, 
then, because he wanted to reveal his wealth and glory, established this 
great contest (àyov) in this world, wishing the champions (dGyovioti]c) 
to become manifest and all those who contend to leave behind them the 
things that have come into being and to despise them with an exalted and 
incomprehensible knowledge and to hasten to the Existing One (or: that 
which is)" (26,8-20). 

This view implies that the soul's earthly existence is not due to a pre- 
existent fall which has to be punished in a body; it excludes the idea 
that some souls are saved by nature and others predestined to perdition. 
The soul can fall into ignorance and bestiality; it has to struggle against 
the passions of the material soul, and needs the help of the divine Nous 
through the illuminating Logos. The non-gnostic character ofthis doctrine 
of the soul 1s in particular shown by the peculiar remark that it is the 
Father himself who has established the àyé&v between the soul and the 
material world, because he wanted to reveal his wealth and his glory. 
This is done when the *champions" become manifest, that is to say when 
all the contenders leave the created things behind, despise them in an in- 
comprehensible knowledge and hasten to the Existing One (— ó &v) or 
that which is (— 10 óv). Thus, through a life in continence and knowledge 
the soul represents and reveals the Father in the world of matter. 

Theseideas have clear parallel in a particular doctrine of the soul which 
was current in the school of the Athenian Middle Platonist Calvenus (or 
Calvisius) Taurus (mid-second century A.D.). Iamblichus, in Stobaeus, 
Eclog., 1,49,39 (Wachsmuth I, 378,25-379,6), reports that among the 
pupils of this Platonist there existed two views on the purpose of the 
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soul's descent. These views are not mutually exclusive and, therefore, may 
both go back to Taurus himself:?* *The Platonists around Taurus say 
that the souls are sent by the gods to earth. Some of them, following the 
Timaeus (41B), teach that this is done for the completion of the uni- 
verse... ; others declare that the purpose of the descent is to demonstrate 
divine life. For this is the will of the gods, to reveal themselves through 
the souls. For the gods become manifest and are shown through the pure 
and immaculate life of the souls (rabtrjv yàp £eivat t1t]|v BooAmoiv tGv 
96v, 9eobg ékoaítveo9at oid tOv yuxóv: rpoépyovtat yàp eig tobp- 
Qav£c oi 970i kai &riógikvuvtai 0. tv yuyàv ka9apüg kai dypáüvtou 
Gofjc). 

It will be clear that the second view closely corresponds to that of the 
Authentikos Logos. If we substitute *the Father" for "the gods" Iam- 
blichus' report could be an exact reproduction of the teaching of the 
Authentikos Logos: it 1s the will of the Father to reveal himself through 
the soul; this is done when the soul lives a pure and immaculate life. 
That such a life can only be obtained through a continuous struggle with 
the passions was undoubtedly also supposed by Taurus and his followers. 
This view on the purpose of the soul's descent was characteristic of the 
school of Taurus only.?? It was so singular that the occurrence of corre- 
sponding ideas in the Authentikos Logos seems to point to a direct in- 
fluence of the former on the latter. In any case it shows once again that 
the Authentikos Logos is not Gnostic but thoroughly Platonic. 


II. CHRISTIAN ELEMENTS 


l. The New Testament 

The author of the Authentikos Logos knew the New Testament and 
considered it authoritative. However, he does not literally quote it but 
only alludes to it, mostly in a rather vague manner. This vagueness has 
led most scholars to deny any direct biblical influence on the language of 
the treatise. In the following, four instances of New Testament influence 
are discussed, of which the fourth in particular comes very close to a 
literal quotation. 

a. In the preceding discussion of the purpose of the soul's descent and 
struggle on earth no attention was paid to the way in which the author 
put his remarkable view into words. He does not say that the Father 
wanted to reveal himself but that he wished to make known "his wealth 
and his glory". This seems to reflect the language of St. Paul, who in turn 
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was under the influence of the Old Testament. There this pair of words 
(LXX: rXoóctoc kai 665a) 1s used to indicate a person's material wealth 
and standing: Gen. 31,16 (of Laban, and Jacob's wives), 1 Kings 3,13 and 
] Chron. 29,28 (of Solomon), Esther 10,2 (of Ahasverus, cf. also 1,4), 
Prov. 3,165; 8,18; 22,4; and Wisdom of Jes. Sirach 24,17 (gifts of Wisdom 
to man), Isaiah 16,14 (of Moab), and Psalms of Solomon 1,4 (of the Jews). 

Saint Paul shows a certain predelection for these words, mostly in a 
characteristic genitive construction, when he wants to indicate the fulness 
of God's revelation in Christ. He speaks of the "wealth of the glory 
(1A. o0t0c 1fj; 60809)" of God (Rom. 9,23; Eph. 3,16), of his share (Eph. 
1,18), of his mystery (Col. 1,27), or of the *wealth in glory (rtXo0tog £v 
0089)" of God (Phil. 4,19). In Rom. 9,23 and Col. 1,27 he says that God 
wanted, and acted, to make known the wealth of the glory of himself and 
of Christ, which seems to be echoed in the statement of the Authentikos 
Logos that God wanted to make known his weaith and his glory. The 
context of Col. 1,27 is of particular interest here since the expression is 
joined there, as in the Authentikos Logos, with the àyov motif. Paul says 
that he is suffering for the sake of the Church, he is its servant with the 
special task to announce the secret hidden for long ages but now revealed 
to the saints. It was God's will to make known to them the wealth of the 
glory of this mystery among the nations, which is Christ. In order that 
also the Colossians would become mature members of Christ's body Paul 
is constantly toiling, striving (G yo viGópevoc) with all the energy and power 
of Christ, and he wants them to know how great his struggle (àyóv) for 
them is, in order that they also would grasp the mystery of God, Christ. 

Although there is an apparent relationship in terminology there are 
marked differences between the view of Saint Paul and that of the 
Authentikos Logos. The least of them is that Paul mostly speaks of "the 
wealth of his glory" and not of *wealth and glory". Both authors speak 
of the àyóv in connexion with the will of God to reveal his wealth and 
glory, but obviously the same words do not cover identical conceptions. 
Paul sees his personal sufferings and strivings as a corollary of his 
preaching the Gospel to the Gentiles, whereas the Authentikos Logos 
deals with the struggle of the soul against the pleasures of the flesh and the 
material world. What the Apostle saw as his personal vocation and destiny 
has become a general rule for every one who forsakes the body and the 
world; the missionary aspect of the àyóv has changed into an ascetic 
motif; the salvation of the Gentiles has become the salvation of the 
individual soul. The author of the Authentikos Logos seems to have made 
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use of Pauline terminology in order to baptize a non-Pauline conception. 
We have seen that this was a doctrine of the soul which was current in the 
school of Calvenus Taurus. 

b. There are other places in the Authentikos Logos which show that its 
author knew the Scriptures. In 33,26, the ignorants who are opposed to 
those who seek God are called "children of the 61&6BoXoc", which recalls 
the same expression in the New Testament (cf. John 8,44; Acts 13,10; 
] John 3,10). Of these ávóntoi it is repeatedly said, 1n 33,10-11 and 34,12, 
that they are worse than the pagans. The author uses here the word 
£9vog in its biblical sense of *heathen", "pagan". In 33,25-32, this state- 
ment is substantiated in the following way : "Indeed they (sc. the ignorants) 
are the children of the devil. For the pagans also give charity and they 
know that God who is in heaven exists, the Father of the All, being exalted 
over their idols which they worship." 

This argument presupposes the comparison found in the Sermon on 
the Mount (Matth. 5,47; 6,32) between the inadequate believer and the 
heathen. To greet only one's brothers has nothing extraordinary because 
the pagans (£8vixot) do the same (Matt. 5,47). The parallel saying in 
Luke 6,33 speaks about *doing good", which more resembles the "give 
charity" of the Authentikos Logos, but Luke reads "sinners" and not 
*pagans". On the basis of this comparison the author of our Coptic 
text goes a step farther. He points out that his opponents are not only no 
better than pagans, because these give alms as well, but are even worse. 
For they do not seek God nor his true worship, whereas the pagans know 
of the existence of the true God who is in heaven, the Father of the AII, 
who is exalted over the idols they worship. 

We may note in passing that the author apparently was aware of the 
existence of a pagan, philosophical view of God as the supreme spiritual 
Being, whose parts or messengers the other gods were thought to be and 
whose true worship existed in the elevation of the mind to him without 
the mediation of the traditional forms of cult, which were only accepted 
as concessions to the weakness of human nature.*? This shows once again 
that the author of the Authentikos Logos had a good knowledge of the 
philosophy of the time. 

c. The whole passage which contains the comparison between the 
"^ignorants" and the pagans deals with the theme of the seeking of God 
(pp. 33 and 34). The lines quoted in the preceding section are continued as 
follows: *But they did not listen to the word that they should inquire 
about his ways.*! Thus the senseless (àvórtoc) man hears the call but he 
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is ignorant of the place to which he has been called. And he did not ask 
during the preaching: *Where is the temple to which I should go and 
worship my Hope (£Xníc)?' " (34,1-10). 

First it should be noticed that the word £Xníc as an indication of God 
reflects the personal language of the Psalms, 1n the version of the Sep- 
tuagint: 90,9: o6, Kopie, f| &Aríc nou (also 13,6 and 70,5). 

In the New Testament therei1s only one person who during the preaching 
of Jesus puts a question about the place where God should be worshipped, 
namely the Samaritan woman of John 4,20. According to Heracleon, in 
Origen, Comm. in Ev. John., 13,92 (Blanc, SC 222,78-81), the Samaritan 
woman shows by her question the cause of her prostitution, viz. that she 
ov üyvotiav had neglected God and his true worship. She put that question 
DovXopévn pa3etv mc kai tivi £bapsotrioaoca kai 3&5 tpookuviricaoa 
ünaAAaysi] toO mzopvebsiv (13,94). The àvóntog of the Authentikos 
Logos is in the same way ignorant of God and his true worship but, 
contrary to the Samaritan woman, he does not inquire after the place 
where he should worship his *Hope". 

d. In 28,2227, it 1s said of the soul which has overcome its enemies by 
virtue of the Logos: "While its enemies look at it in shame it hastens into 
its treasure-house (Copt. aho — 916avpóc), where its mind (voOc) is, 
and (into) its store-house (àno81n) which is secure." 

This sentence contains a clear allusion to a well-known variant of 
Matth. 6,21 (— Luke 12,34). In vss. 19 and 20 Jesus says: "Do not store 
up for yourselves treasure on earth, where it grows rusty and moth-eaten, 
and thieves break in to steal it. Store up treasure in heaven, where there 
is no moth and no rust to spoil it, no thieves to break in and steal" (NEB). 
Then the canonical text concludes: ónou yóp £otw ó 916avpócg cov, 
&xel £ctat kai T] kapóía cov. From the second century onwards, several 
Christian authors testify to the existence of a deviant version of this saying 
of Jesus which reads voüg instead of kapóía and usually shows an in- 
version of 90oavpóc and voüOg. The only text in which the latter is not 
found is Justin Martyr, Apol., 1,15,16 (Goodspeed 36): ónov yàp ó 
911cavpóc £otv, &kei kai ó vobg vob àv9pomrov. The other testimonies all 
show the inversed version: 

Clement of Alexandria, Quis div. salv., 17,1 (Stáhlin 111,170): órov yàp 
Ó vobc tob àvOpoov, éket kai ó 9oavpóc abtob. Idem, Strom., 7,77,6 
(Stàhlin II1,55): ónov yàp ó vobg ttoc, qroív, ket kai ó 91oavpóq 
abtob. Idem, Sftrom., 4,33,5 (Stáhlin 11,263): ó ó& 1$ óvu 99uoavpógq 
fiu&v £v3a T| cvyyéveta tob vob. Macarius, Hom.,43,3 (Dórries-Kloster- 
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mann-Kroeger 286 — Hom.,14,4 Berthold 1,162): órou ó vobg oov, 
&kel xai ó 9oavpóc cov. Gospel of Mary, 10,15-16 (Till-Schencke 68): 
*For where the mind (voóOc) is, there is the treasure." 

The same version is presupposed in the Sentences of Sextus, 316 (Chad- 
wick 48): óxov cov tÓ opovoóbv, &kgi cou 1ó à ya3óv,*? and possibly also 
in the Pistis Sophia, 90 (Schmidt 204,4), where, however, it cannot be 
decided whether the Coptic word ét translates kapóía or vobc. À sub- 
stitution of yox] for vobg is found in Pseudo-Shenoute, On Christian 
Behaviour (Kuhn, CSCO 206,44,27—28): *Where your vuy1 will be, there 
will be your treasure." 

We need not enter here into a detailed discussion of the origin of this 
deviant version of Matth. 6,21.? It might be an independent translation 
of an original Aramaic saying of Jesus, just as in the Great Commandment 
(Mark 12,30 parr.) the words ó1ávota and kapóía represent a double 
rendering of one Hebrew word, lebab.*^ The mere fact that in all cases 
but one the word vog in this saying of Jesus is found in combination with 
the inversion of 9oavopóc and vobg points to a fixed, literary tradition. 
It 1s inconceivable that as different authors as Clement of Alexandria and 
Macarius should have independently introduced both the substitution of 
vobc and the inversion. 

In view of the evidence presented above there can be no doubt that the 
Authentikos Logos in 28,22—27 contains a distinct allusion to the saying of 
Matth. 6,21. That the author had the whole passage of Matth. 6,19—20 in 
mind is shown by his remark that the soul's àno8nkn in heaven is 
"secure" or *safe" (cf. vs. 20: óxou KkAéntai o0 Ot0pócoovoiv o0 
KAéntovciv). The author seems to have taken the word 911cavpóg in the 
sense of treasury, as appears from the parallelism between 93roavopóg 
and àzo9STkmn. 

According to the Authentikos Logos, the soul hastens to heaven, into its 
treasure-house where its vobc is. We have already discussed the passage 
which says that the soul's heavenly bridegroom, i.e. the divine Noóc, 
makes the voóc of the soul see through the Logos. It must have been this 
conception which induced the author to his allusion to Matth. 6,21: the 
soul ascends to heaven where its No6Ogc and, therefore, also its 9rjoaupóg 
is. This implies that the author had in mind the inversed version which we 
find in Clement of Alexandria and Macarius (ózrovu Ó voüg..., ékei Ó 
9noauopóc). The form of the saying in Justin Martyr most probably 
represents an adaptation of the original inversed version to the canonical 
tradition. 
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The instances we have discussed show that the author ofthe Authentikos 
Logos knew the New Testament. The vagueness of his allusions suggest 
that he assumed his readers or, more probably, his original listeners to 
have an equal knowledge of the Scriptures. In reading his work one gets 
the impression that the author was a Christian but did not want to show 
that too openly. To this aspect we shall return at the end of this article. 


2. The eternal bliss of the soul 

The Authentikos Logos concludes with a description of the soul's final 
happiness: *It came to rest in him who is at rest. It reclined in the bride- 
chamber. It ate of the banquet for which it had hungered. It partook of the 
immortal food. It found what it had sought after. It received rest from its 
labors, while the light that shines forth upon it does not sink. To it 
belongs the glory and the power and the revelation for ever and ever. 
Amen" (35,9—22). 

All elements of this description of the soul's eternal bliss are traditional 
motifs of Jewish and Christian eschatological imagery: the soul that rests 
from its labors (cf. Rev. 14,13: (va àvaxaboovtat £k vOv kónov abtóv),4? 
the light which does not sink (cf. Isaiah 60,19—20: £otat yàp kópióc coi 
(Gg aióviov, and Rev.21,23), the heavenly banquet (cf. Isaiah 25,6, 
Luke 14,24, Rev. 19,9: uakáptot oi £ig 10 ógirvov vob yapoó vob àpviou 
KEKAT]Jiévot),*6 and the sacred marriage, which in Rev. 19,9 and in Matth. 
22,2 ff. is combined with the image of the eschatological banquet.*? 

The idea of the sacred marriage played a considerable part in several 
Gnostic systems, particularly in Valentinianism, which developed the 
Sacrament of the Bridal Chamber. In the Exposition (Exegesis) on the 
Soul, the returning soul is married to its heavenly counterpart, which 
restores the original androgynous union.*? The Gnostic character of the 
Exegesis is far from certain; in any case, the idea of the sacred marriage 
of the soul is not typically Gnostic. Especially in Syrian theology the theme 
of the heavenly Bridal Chamber took a prominent place. Bardaisan 
already taught that the soul comes from and after death returns to *the 
Bridal Chamber of Light".?? An interesting combination of the images 
of the sacred marriage, the heavenly banquet and the light of God is 
found in the Hymn of the Daughter of Light in the Acts of Thomas. There 
it is said of the servants who attend at the sacred marriage of Wisdom and 
the Lord: "And they shall be at that marriage for which the princes 
assemble together, and shall linger over the feasting of which the eternal 
ones are accounted worthy, and they shall put on royal robes and be 
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arrayed in splended raiment, and both shall be in joy and exultation. And 
they shall glorify the Father of all, whose proud light they received and 
were enlightened by the vision of their Lord, whose ambrosial food they 
received, which has no deficiency at all, and they drank too of his wine 
which gives them neither thirst nor desire. And they glorified and praised, 
with the living Spirit, the Father of Truth and the Mother of Wisdom" 
(chap. 7).99 

In the Authentikos Logos the same complex of eschatological images is 
used to describe the final bliss of the soul. The soul's Bridegroom is the 
divine NoGc who already assisted it during its earthly existence through 
the Logos. The soul's reclining in the bridal chamber is an image of the 
union of the votc of man with the NoOG of God. According to Bardaisan, 
the soul ascends through the planetary spheres until it enters, as pure 
vobc, the *Bridal Chamber of Light". On this point the parallel with the 
Authentikos Logos 1s striking, though there are also important differences 
at other points.?! 

The idea of the marriage of the soul and Nous represents a spiritualiza- 
tion of the mythical conception of the iepóc yópoc. To the author of the 
Authentikos Logos this idea seems to have meant more than a useful motif 
of traditional eschatology. It is in fact one of the central ideas of the 
treatise: the soul's Bridegroom is already introduced on the first page 
(22,23) and later on mention is made of the bridal garment which the 
soul wears in beauty of mind, not in fleshly pride (32,6). The idea of the 
sacred marriage of the soul and Nous fitted quite well into the traditional 
Christian eschatological imagery, but it seems to have had an independent 
existence and possibly derives from another source. In the collection of 
Pythagorean Sentences, which in a slightly different form was extensively 
used by Porphyry in writing to his wife Marcella, we find the same idea.*?? 
In Sentence 118 (Chadwick 94) it is said that the marriage of the soul to 
Nous is sacred and celebrated in the true light, whereas bodily union takes 
place through impurity and darkness: youyfjg yàpog ó npóg tóv vobv 
iepóc te ápa kai £v qoti AA m9wó pvoxayoyobpevog : ó 6$ 16v oopiátov 
óvVàkaSapoíac kai oxóctouc. It is not explicitly said that the vog is the 
divine Mind but the reference to "the true light" and the word pvota- 
yoyobpevoc strongly suggest the heavenly marriage. In any case, there 
must have been Neopythagoreans, men of the type of Numenius, with 
whom this idea did not meet with repulsion. We have to conclude that in 
the final passage of his work the author of the Authentikos Logos managed 
to put a non-biblical idea into the setting of a traditional Christian view 
of eschatological happiness. 
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The preceding discussion of some of the Platonic and Christian ele- 
ments in the Authentikos Logos leads to conclusions which are of some 
importance for the history of both Platonism and Christianity. This new 
text presents a parallel for the distinction made by Porphyry, in his De 
regressu animae, between the anima rationalis (or intellectualis) and the 
anima spiritalis. Moreover, it mentions a third soul, the voy? oAwm. 
An anima materialis is not mentioned by Porphyry and we have seen that 
also the term anima spiritalis is avoided in his other works as far as we 
know them, as was also done by his followers. The distinction between 
the rational, the spiritual, and the material soul was known to the Gnostic 
Theodotus (second half of the second century A.D.), who adapted this 
anthropology to his Gnostic presuppositions. It seems that Porphyry only 
temporarily and only partially made use of a psychological scheme which 
was already known in the second century A.D. His source might have 
been Numenius, who exercised a strong influence on his thinking.*?? In any 
case, Numenius taught the existence of a material soul in man, which 
came from matter and was opposed to the rational soul in man which 
came from God. For the author of the Authentikos Logos as for Numenius 
matter is the source of evil. Similar ideas were held by the Gnostic 
Basilides and his son Isidorus, who also taught the two opposed souls in 
man. The Hieros Gamos between the soul and Nous appears in the 
Pythagorean Sentences, which were already in circulation in the second 
century A.D. With respect to the purpose of the soul's descent, the mani- 
festation of the Father's wealth and glory, we noted a striking parallel in 
Calvisius Taurus. 

AII this shows that parallels to the views of the Authentikos Logos are 
found in writers who flourished and works that were written in the second 
century A.D., more particularly in the second half of that century. The 
author shows himself to be well acquainted with the particular views of 
several Middle Platonic philosophers, whereas there is no trace of 
Plotinian influence. This suggests a date of composition which cannot have 
been too far removed from the end of the second century. 

The Christian element of the Authentikos Logos is characterized by a 
certain vagueness and ambiguity which make it understandable that it has 
even been denied that the author was a Christian. The name of Christ is 
not mentioned and the New Testament is not cited as the decisive author- 
ity in spiritual matters, nor even as merely confirming the ideas of Greek 
philosophers. 

If we look for parallels attention should be drawn to the Sentences of 
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Sextus, of which the Christian character has also been denied. The Church 
Father Jerome already expressed the opinion that the Sentences, which had 
been translated by his former friend Rufinus and attributed to the Roman 
bishop and martyr Xystus, were written by *a man without Christ and a 
heathen". He observed that the work says much of perfection in ac- 
cordance with the doctrine of the Pythagoreans who make man equal to 
God and maintain that he 1s of God's substance, and that it does not 
contain any reference to the prophets, the patriarchs, the apostles, or 
Christ. But nevertheless, the Sentences were written by a Christian, as 
was convincingly shown by Henry Chadwick.*? They represent a moderate 
type of Encratism which is also taught in the Authentikos Logos. 

A Coptic translation of the Sentences of Sextus is part of the Nag 
Hammadi Library (Cod. XIL1). The same collection contains another 
writing to which the Authentikos Logos has to be compared if we want 
to determine its spiritual background, viz. the Teachings of Silvanus 
(Cod. VILA). The Teachings form an interesting specimen of the rare 
sapiential literature of the early Christians. The center of the author's 
belief is Christ, who is interpreted as the incarnate Wisdom of God, the 
divine Teacher who imparts saving knowledge to man. The work pri- 
marily aims at moral instruction of the believers and on this point it 
has much in common with the Authentikos Logos and the Sentences of 
Sextus. The same can be said of its more general philosophical ideas on 
God and the divine soul. The relationship between these three writings 
deserves a special investigation. The Teachings of Silvanus seem to be 
more "catholic" than the two other writings; it takes a position between 
the Authentikos Logos and the Sentences on one side and the works of 
Clement of Alexandria on the other. Ideas which were of central impor- 
tance to the author of the Authentikos Logos were also known to *Sil- 
vanus", but he did not always attach to them much weight. This is best 
shown by the motif of the bridal chamber which is encountered on page 94 
of the Teachings of Silvanus. The soul receives the advice *Turn toward the 
rational nature and cast from yourself the earth-begotten nature. O soul, 
persistent one, be sober and shake off your drunkenness, which is the 
work of ignorance. If you persist and livein the body you dwellin rusticity. 
When you entered into a bodily birth you were begotten. (But) you have 
come into being inside the bridal chamber and you have been illuminated 
by the Nous" (94,16-29).59 'The author opposes here the bodily birth to 
the divine origin of the soul, just as he previously opposed the rational 
nature to the material nature. The passage shows that he knew the con- 
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ception of the heavenly bridal chamber from which the soul has come 
and to which it is to return. But this idea is only referred to and not further 
developed; it seems to be a traditional motif, not an essential idea. 

The Authentikos Logos, the Sentences and the Teachings are charac- 
terized by a great openness for Platonic and Neopythagorean ideas on 
God and the soul, which apparently were thought to be wholly compatible 
with Christian belief. They are witnesses of the same cultural and religious 
climate, most probably that of Alexandria about 200 A.D.*' 

That the Authentikos Logos originated in Alexandria is suggested by its 
theory of the Logos. The soul contemplates the invisible world through 
the Logos. The Bridegroom of the soul puts the Logos on its eyes as a 
medicament in order to make see it with its mind (22,20—34). But in 
27, 21-32 and 28,10-13 itis the soul itself which puts the Logos on its eyes. 
The last-mentioned passage is of particular interest here: "Thus the soul 
takes (or: receives; the Coptic is ambiguous) a Logos every time to put 
it on its eyes as a medicament in order that it may see." Here the word 
Logos appears with the indefinite article. The assistance of the Logos in 
the struggle of man against matter apparently could be described as the 
help of a Logos. This doctrine of the Logos, which needsa thorough study, 
has to be interpreted in the light of Philo's allegorical speculations. Philo 
used to apply the term Logos to mind, also those minds or incorporeal 
souls which constitute the angels.5? In his explanation of Jacob's dream he 
interpreted the angels who went up and down upon the ladder as Logoi: 
when they go up they take the soul with them on high, giving it to con- 
template that which 1s only worth contemplating; when they go down it is 
for our aid and to join our fight and to give new life to the soul.?? 
This view did not remain unnoticed in Alexandria. Hippolytus reports 
that the Valentinians taught that Sophia and Carpus, the common fruit 
of the Pleroma, generated seventy Aóyoug ottivég eioiv üyygXot étoupá- 
viot. These Logoi are sowed into the world and sometimes live in the 
earthly body of man together with the soul when there are no demons in 
it.9 Marcus the Gnostic identified the aeons, which he also called Logoi, 
with the guardian angels "who constantly see the face of the Father" 
(Matth. 18,10).9! This identification of the Logoi and the (guardian) 
angels must originate with Valentinus. 

The view of the Authentikos Logos that the soul receives or takes a 
Logos which makes its mind see must be seen in the perspective of Philo's 
explanation of the angels as Logoi. Valentinus must have got acquainted 
with it in his native town Alexandria. It is conceivable that Philo's inter- 
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pretation of the angels was adopted by the Christian Platonists of Alexan- 
dria. In any case, the apparent relationship with Philonean ideas makes it 
highly probable that the Authentikos Logos was written in Alexandria and 
represents views which were current among the educated Christians of 
that city. 

The Authentikos Logos shows, once again, that the Nag Hammadi 
Library is not only of interest for the history of Gnosticism. It is true, 
we now have more original Gnostic documents at our disposal than 
Irenaeus had in writing his Adversus Haereses. But the Nag Hammadi 
collection contains also writings which are not Gnostic at all but appa- 
rently enjoyed some popularity among the Gnostics. Works like the 
Authentikos Logos, the Teachings of Silvanus, and the Sentences of Sextus, 
which was already previously known in its original Greek form, reveal 
important aspects of Alexandrian Christianity before Clement. 

There were not only Gnostics in Alexandria, nor only Gnostics and, 
in opposition to them, a group of faithful orthodox people who kept to 
the simple message of the Gospels. There were also non-Gnostic Chris- 
tians who considered Christianity the true philosophy which to a very 
great extent could be expressed in Platonic or (which did not make much 
difference) in Neopythagorean terms. In the steps of Philo, the Bible was 
read in the light of the philosophy of the time; emphasis was laid on the 
rational aspect of man; the salvation ofthe soul was to be obtained through 
knowledge and continence; it is doubtful whether the belief in bodily 
resurrection was maintained. Works like the Authentikos Logos and the 
Sentences of Sextus show a certain deliberate vagueness with respect to 
their Christian inspiration.9? In them Christ is not mentioned by name. 
The author of the Authentikos Logos most probably identified him with the 
soul's Bridegroom, the divine Nous. We have seen that even Saint 
Augustine had no difficulty in identifying the taxtpikóc vog of Porphyry 
with Christ. 

The works of these early Alexandrian Platonists were most probably 
considered unorthodox or at least not orthodox enough by later writers 
of the Church and, therefore, neglected. Only the Sentences of Sextus 
survived because of their admired ascetical maxims. There seems to have 
been in Alexandria a development to a more Bible- and Church-orientated, 
more "orthodox" theology, in which, however, the philosophical inter- 
pretation of Christianity remained predominant. This stage seems to 
have been reached with Clement and, more fully, with Origen. The Authen- 
tikos Logos represents a type of Alexandrian Christianity which preceded 
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the activity of Clement at the Alexandrian school. The work must have 
been written in the last decades of the second century A.D. 
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?! '"[hus Funk c.s. in their German translation (see note 1), 255. 

?! For the reference to Plato, see Waszink, ad loc., 300, and Van Winden, o.c., 115. 

?? ]amblichus, in Stobaeus, Eclog., 1,49,37 (Wachsmuth I, 375) — frg. 43 Des Places 
— Test. 35 Leemans. Cf. A.J.Festugiére, La révélation d'Hermés Trismégiste, III 
(Paris 1953) 211, n.1; Waszink, Porphyrios und Numenios (see note 8), 69—72; Dórrie, 
Die Lehre von der Seele (see note 8), 178-182. 

*?!? MacRae, A Nag Hammadi Tractate on the Soul (see note 1), 474, 475. 

*! P. Courcelle, Conzais-toi toi-méme de Socrate à Saint Bernard, Il (Paris 1975) 
429-435. 

?? "[ranslation by H. Bettenson, Augustine. Concerning the City of God against the 
Pagans, Pelican Classics (Harmondsworth 1972) 418. Augustine continues by saying 
that the idea of a permanent escape of the soul is a Porphyrian innovation: Mundatam 
ab omnibus malis animam et cum Patre constitutam numquam iam mala mundi huius 
passuram esse confessus est. For this, see Smith, o.c. (see note 12) ,36 and 56-61. 

33 Similar views on the purification of the psychic body in Hierocles of Alexandria, 
Comm. in Carm. Aur., 26,8 (Koehler 11,6—8) and 27,3 (Koehler 120,3-8). 

** Arnobius, Adv. Nat., 2,33 (Marchesi 105): Vos in aulam dominicam tamquam in 
propriam sedem remeaturos vos sponte nullo prohibente praesumitis; Ibid., 2,62 (Marchesi 
138): aulam sibi eius patere, ac post hominis functionem prohibente se nullo tamquam in 
sedem referri patritam. In 2,13 (Marchesi 81), Arnobius speaks in connexion with the 
novi viri about the performance of secretarum artium ritus in order to make certain 
powers propitious and to obtain that they do not put any hindrance in the soul's way 
back to its ancestral home (neque ad sedes remeantibus patrias obstacula impeditionis 
opponant); cf. also 2,66 (Marchesi 143). According to Courcelle, o.c. (see note 31), III, 
625—637, the term novi viri indicates Porphyry and his school, their doctrine of salva- 
tion is that exposed in De regressu animae, and the theurgic practices mentioned by 
Arnobius are not to be associated with them. 

35 Plato, Rep., 7,533d; cf. Kobusch, o.c. (see note 12), 129-130; Dórrie, Die Lehre 
von der Seele (see note 8), 169. 
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3$ "Translation by M. L. Peel and J. Zandee in The Nag Hammadi Library in English 
(see note 1), 348. See also Clement of Alexandria, Quis div. salv., 21,1 (Stáhlin III, 
173,18); cf. J. Zandee, *The Teachings of Silvanus" and Clement of Alexandria. A New 
Document of Alexandrian Theology, Mededelingen en Verhandelingen van het Voor- 
aziatisch-Egyptisch Genootschap *Ex Oriente Lux", XIX (Leiden 1977) 13. 

?! 'The emphasis on the will of God as the decisive factor in the creation of the 
spiritual and the material world, whether through the intermediary of his Nous or 
Logos or not, is found in several authors of the second and third centuries A.D., e.g. 
Clement of Alexandria, Protr.4,63,3 (Stáhlin 1,48) and Corp. Herm., 10,2 (Nock- 
Festugiére I,113) and 13,21 (N.-F.11,209). Cf. Lewy, o.c. (see note 6), 329-332, and 
S. R. C.Lilla, Clement of Alexandria. A Study in Christian Platonism and Gnosticism 
(Oxford 1971) 224-226. 

38 "Thus Dillon, o.c. (see note 22), 245. 

33 Cf. Festugiére, o.c. (see note 29), 77: "Malgré de longues recherches, je n'ai pu 
trouver aucune parallele à ce texte" ; /bid., 219, n.6: *L'idée que le sage est un portrait 
de Dieu est ancienne et banale, mais je ne connais pas d'autre témoignage pour la 
doctrine que les àmes sont envoyées par les dieux sur la terre pour donner en spectacle 
la vie divine." 

1*9 See E.Bevan, Holy Images. An Inquiry into Idolatry and Image-Worship in 
Ancient Paganism and in Christianity (London 1940) 63-83, 108-109; Bidez, o.c. (see 
note 6) 98-102; and Oracle 13 of the Tübingen Theosophy (Erbse 169), which dates from 
the second century A.D. and was found engraved into the walls of the city of Oinoanda, 
cf. L. Robert, Un oracle gravé à Oinoanda, Comptes Rendus (de l')UAcadémie des In- 
scriptions et Belles-Lettres 1971 (Paris 1972) 597-619. 

*5 [n 34,18-22 this exhortation is repeated in the form of a quotation: But to this 
senseless man the word has been preached, teaching him: 'Seek and inquire about the 
ways you should go'." The text continues with: "since there is nothing else which is 
as good as this", which seems a short comment of the author on the text he has just 
quoted. Most probably we have here a rather free quotation of Jeremiah 6,16: £potr|ocaxe 
1pipouc kopíiovo aioviíouc kai (ógte, roía &otiv T] 660g T] àáya9n, kai BaótGete £v abc]. 
In the second century A.D. this text played a part in Christian polemics against Jews 
and Pagans, cf. Justin Martyr, Dial., 123,4; Theophilus of Antioch, Ad Autol., 3,12; 
Clement of Alexandria, Paed., 1,93,1; Strom., 5,8,2. 

*?? [] owe the reference to this text to Professor G. Quispel. 

53$ See A. Resch, Aussercanonische Paralleltexte zu den Evangelien, II, Texte und 
Unters. zur Gesch. der altchr. Literatur, 10,3 (Leipzig 1895) 332-333, and G. Quispel, 
Das Hebráerevangelium im gnostischen Evangelium nach Maria, Vigilae Christianae 
11 (1957) 139—144. 

^ (Cf. E.Klostermann, Das Marcusevangelium, Handbuch zum N.T., 3 (Tübingen 
51950) 127, and A.H. MacNeile, The Gospel according to St. Matthew (London 1938) 
325. A similar substitution of voóc for kapóía was found in the introduction to the 
Eucharistic Prayer as used in the Antiochene Patriarchate; cf. C.A.Bouman, Variants 
in the Introduction to the Eucharistic Prayer, Vigiliae Christianae 4 (1953) 94-115; 
F. van de Paverd, Zur Geschichte der Messliturgie in Antiocheia und Konstantinopel 
gegen Ende des vierten Jahrhunderts, Orientalia Christiana Analecta, 187 (Rome 1970) 
2571-263, 472-413; also Apocryphon of James (Nag Hamm. Cod. I) 15,16 (Malinine, 
Puech, Quispel ez a/. 31 and 83 ad loc. 

5 Cf. The Teachings of Silvanus (Nag Hán: Cod. VID), 103,15-17 (Peel and Zan- 
dee, see note 36, 354): *Walk in it (sc. the way of Christ) so that you may receive rest 
from your labors", and 7he Book of Thomas the Contender (Nag Hamm. Cod. II), 145, 
12-14 (translation by J.D.Turner in The Nag Hammadi Library in English, see note 
1,194): *For when you come forth from the sufferings and the passion of the body, you 
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will receive rest from the Good One." Both texts are not Gnostic. 

*6 / Cf. J. Behm, óginvov, in 7heologisches Wórterbuch zum N.T., II (Stuttgart 1935) 
33-35. 

^ Cf. E. Stauffer, yauéo, in Theologisches Worterbuch zum N.T., I (Stuttgart 1933) 
651-655. 

35$ See now the translation by W. C. Robinson, Jr., in 7Zhe Nag Hammadi Library in 
English (see note 1), 180-187. 

** Cf. Drijvers, Bardaisan of Edessa (see note 22), 155, and Jdem, Bardaisan of 
Edessa and the Hermetica, 205. 

?99 T followed the translation in E. Hennecke-W. Schneemelcher, New Testament 
Apocrypha, II (London 1965) 446. 

31 See note 49. Bardaisan does not distinguish between the rational and the spiritual 
soul; his emphasis on the role of Fate and also his cosmology do not seem to be com- 
patible with the views of the Authentikos Logos. 

?? Cf. H. Chadwick, 7e Sentences of Sextus. A Contribution to the History of Early 
Christian Ethics, Texts and Studies, New Series, V (Cambridge 1959) 138—162, and the 
notes to the text, 84-94. The relationship between the Sentences of Sextus, the Pytha- 
gorean Sentences and Ad Marcellam completely escaped the last editor and commenta- 
tor of Porphyry's letter, W. Pótscher, Porphyrios. Pros Markellan (Leiden 1969). 

33 Proclus, 7n Tim., I, 77, 22-24 Diehl (— Frg. 37 Des Places — Test. 49 Leemans): 
Ilopqoóptioc, óv xai 9aupáocsgiev üv tic £i £tepa Aéyet tfjg Nouunviíou rapaóóosoc. 
Even if this remark has to be attributed to Iamblichus, who was ill-disposed towards 
Porphyry, it reveals that the latter owed very much to the Apamean philosopher; cf. 
Waszink, Porphyrios und Numenios (see note 8), 35-36. 

?* Jerome, Epist. 133,3 (CSEL 56, 246-247); cf. Chadwick, o.c., 117-137. 

?5 Chadwick, o.c., 138-140, 159-162, and the notes to the text, 163-181. 

?€ Peel and Zandee (see note 36), 351, translate 94,25-29 as follows: *When you 
had entered into a bodily birth, you were begotten. You have come into being inside 
the bridal chamber, and you have been illuminated in mind." The opposition between 
earthly birth and heavenly origin makes *by the Nous" as translation of Am pnous 
preferable above *in mind" (moreover, if the latter was meant one would expect to 
read *in your mind"). 

9 "The Sentences are dated by Chadwick, o.c.,, 159—160, "round about A.D. 
180—210", and the Teachings by Peel and Zandee, o.c., 347, *in the late second or early 
third century". 

$5 Cf. H. A. Wolfson, Philo. Foundations of Religious Philosophy in Judaism, 
Christianity and Islam, Y (Cambridge, Mass. ?1948) 376-377. 

59 Philo, De somniis, 1,147 (Cohn-Wendland III,236). 

9$? Hippolytus, Refut., 6,34,3 and 6 (Wendland 163). The views exposed in this 
passage represent a later stage of western Valentinianism; cf. W. Foerster, Von Valentin 
zu Herakleon, Beihefte zur ZNW, 7 (Giessen 1928) 57—58, 100, and F.-M.-M. Sagnard, 
La Gnose Valentinienne et le témoignage de Saint Irénée, Etudes de Philosophie Médié- 
vale, 36 (Paris 1947) 234—237. 

$! ][renaeus, Adv. Haer., 1,14,1-2 (Harvey I, 131-132); cf. Sagnard, o.c., 431. 

$€? Cf. Chadwick, o.c., 138, concerning the Sentences: But it is a striking fact that 
even where the Christian inspiration is most obvious the vocabulary and form are 
carefully touched up so as to bring it more into line with the style of the pagan maxims, 
mainly of Pythagorean origin. On the one hand, in content there is a Christianisation 
of pagan maxims; on the other hand, in form there is also a *paganisation' of Christian 
maxims." The same can be said of the Authentikos Logos. See also Chadwick's remarks 
on the apologetic method of Origen, o.c., 160. 


Beusichem, Markt 17-19 
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HYSTERIA AND THE GNOSTIC MYTHS OF CREATION 


BY 


PAULA FREDRIKSEN 


Suffering, ignorance, evil - these are the leitmotifs of Gnostic cos- 
mogonies, which draw on episodes in the Old Testament and on the 
dualism implicit in Middle Platonism. The presence of a Greek loan word 
in the Coptic texts from Nag Hammadi which deal with the Creation may 
indicate a third, if minor, source for these themes. This clue word is 
bocépnpa, "deficiency". 

b6océpnpa is not a classical word. It occurs in late works that would 
have been familiar to the Gnostics: the LXX, Luke, Paul, and the 
Hermetic corpus.! The word also turns up in two Nag Hammadi tractates, 
and intwo of the heresiologists' reports on Gnostic beliefs. All four sources 
use it to conjoin the ideas of deficiency and femaleness: 

]) The Letter of Eugnostos (CG V.3), describing the unfolding of the 
Pleroma, states *... and in this way appeared the defect [6oxtépnpa] of 
femaleness" (85.8). According to the Gospel of the Egyptians (CG I1I.2), 
Metanoia will serve as the matrix for the seed of Seth "... so that, through 
her, the óotéprpa may be filled up" (59.19). 

2) Both Irenaeus and Hippolytus use 6otépnpa when describing the 
beliefs of their Gnostic opponents, and again the idea of "defect" or 
"deficiency" is linked to a reference to a female. For example, Irenaeus, 
discussing the abortive passion of Sophia, says: 

oi tóv nowjtrv oopavob kai yfjg 'óvov Ogóv navtokpátopa, on£p 
Ov üAXoc Ogóc obk £o, && bocxepr]uatoc, kai abto0 £6 GÀ. ov botepnua- 
tog ye£yovótoc, mnpopepAfjo9ai Aéyovtgg. óote Kat aotobg abtÓVv 
npopoATv tpítou boctepnpatoc. 

*"They say that the maker of heaven and earth, the one God Almighty 
above whom there is no other God, was brought forth from a defect, 
who had in turn been born of another defect, and so according to 
them he is the product [or emanation] of the third defect." (Adv. 
Haer. 1. 16,3) 
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tT']jv óvoógKáóa 0£, ngpi tjv koi 1ó pootripiov 100 ná3Souc toO bocep- 
Tua xoc yeyovévat, £6 o6 nà9ouc và BAgnópeva xateokeudo93at 9éXovctv, 
énioT]iig kai pavepóc navtaxf| x«eto9at Aéyouotv. 

"They claim that the duodekad, in connection with which the mys- 
tery of the passion of the defect occurred, and from which passion 
(they maintain) the visible world has been made, is clearly and 
manifestly to be found everywhere." (Adv. Haer. 1.18,4) 

3) A related word, 6ocxépa (^womb"),? also appearsin the heresiologists' 
discussions of the Gnostics. Epiphanius reports a group who believe that 
Darkness and Spirit came together to engender botépa who, impregnated 
by this same Spirit, produced aeons. One of these aeons then had inter- 
course with botépa, from which union issued gods, angels, demons, and 
the Seven Spirits - in brief, the lower Pleroma ( Panarion 25.5,1—3). 
Irenaeus speaks of the Cainites who *advocate the abolition of the works 
of 6o1épa.? Moreover, they call this 6oxépa the creator of heaven and 
earth" (Adv. Haer.1.31,2). Hippolytus in his discussion of the Megale 
Apophasis (Refutatio V1.14,7f.) relates an elaborate gynecological meta- 
phor: the Garden is the 6oxépa ; Eden is the placenta ; the river coming out 
of Eden to water the Garden is a navel; this river splits into four sources, 
two of which are veins and two arteries. Elsewhere (Ref. V.19,11) he 
speaks of the Sethians' belief that Light and Spirit are imprisoned in the 
unclean and hurtful 6ocxépa of disorder. 

Hurtful disorderly wombs and deficiencies of femaleness appear in 
another context in the Hellenistic world - in Greek medical science. The 
womb is called 6otépa, explains Galen, because it comes last (6otátn) 
of all the parts of the female body.* Soranus suggests that the bocépa 
is so named because it yields up its products afterwards (Oocepov), or 
because, broadly speaking, it lies after (6otepoc) all the entrails.? The 
bocépoa's place is in the lower body, and both Galen and Soranus, as well 
as Aretaeus and Hippocrates, see it as the seat and cause of a disease 
peculiar to women, bocepik1] xvíi&, hysterical suffocation.$ 

This respiratory difficulty is caused by the womb's *drying out", usually 
because of a lack of sexual intercourse through which moisture could be 
obtained either by the male sperm entering the womb or by the release of 
"female sperm" in orgasm. Aretaeus and the Hippocratic tradition hold 
that the womb, as it dries out, becomes lighter and so rises, wandering 
to the upper regions of the body and thereby causing suffocation, as well 
as grogginess, loss of sensibility, and sleep.? 

This medical description of the female anatomy and the *wandering 
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womb" has both verbal and narrative echos in the Gnostic cosmogonic 
myths. The suffering of the womb deficient in moisture nicely parallels 
Sophia's ná9oc to6 boceprinatog which results in the coming into being 
of óctépnua the realm of deficiency, mentioned by Irenaeus in I.18,4 
(cited above). The Sophia-figure of the Cainites, according to Epiphanius 
( Pan. 38.1) and Irenaeus (1.31,2) is called óotépa, which term itself can 
refer to the disorderly realm of this world (Hippolytus, Ref. V.19,11). A 
less direct connection might also be drawn here. The Origin of the World 
(CG II.5) describes the matter which appears in Chaos as like "after- 
birth" (99.19) — repiooóv in the text, but a synonym for botepov. 
Schematically, then, we have: 


Sophia/6o1épa womb/b6ot£pa 
l i 
affected by the suffering of suffering from a deficiency of 
deficiency t&930g toD $01. moisture and so wandering 
as she wanders 
i l 
producing matter like causing botepik1] xví& 
afterbirth botepov which results in suffocation, 


which characterizes therealm of  grogginess and sleep. 
deficiency boxépnpa 

Thus it would appear that Jonas' description of the myth of Sophia as 
*wandering in the void... laboring her passion into matter"? is particularly 
apt. Justasthe womb works havoc when, dry because of lack of intercourse, 
it wanders to the higher parts of the body,!? so Sophia literally causes 
chaos when, in one version of the myth, she forsakes the male half of her 
syzygy and wanders from her proper place to seek the Father above. 
Grogginess, sleep, pain and disorder result both for the hysterical woman 
and for the dweller in the lower realm. 

The cosmogonic 6otépa-Sophia myth, in other words, can be appre- 
ciated in terms of this elaborate, highly condensed gynecological pun. 
The pun was lost in the translation of the Gnostic texts from Greek to 
Coptic; but, as I hope I have shown, it can be reconstructed from the 
Greek loan words in the Coptic Gnostic documents and from the 
heresiologists' reports. 


NOTES 


! LXX, Ps.33(04).10; Lk21.4; II Cor. 84, 11.9 (óotepnOsíc); I Thess.4.10; 
Herm. 13.1 
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? see H. Frisk, Griechisches Etymologisches Worterbuch (Heidelberg 1970) Bd. II: 
bootépa and botepi. 

3 cf. The Dialogue of the Saviour, CG IIL5, *destroying the works of femaleness" 
(144.17); and Clement's report of the Greek Gospel of the Egyptians (not identical with 
the gospel of the same name found at Nag Hammadi), *For they say that the Savior 
himself said, 'I am come to undo the works of the Female'" Strom. III. 63. 

* Opera Omnia (Kühn 1830) XIX.362: xaótn kai f] botépa óvopáGetat,, Óti 
botütn tàv àázávtov uepóv £ott. 

*  Gynaecia I. 11,6. For an English translation see Soranus! Gynecology, E.T.: 
O. Temkin (Baltimore 1956). 

$ Galen, De locis affectis VI.1,39; Soranus, Gyn.III.4; Aretaeus SA ILxi (E.T: 
F. Adams, London 1861); Hippocrates, Diseases of Women 1.2; I.7 (E.T: A. Hanson, 
Signs. Winter 1975, 567—584). 

For a useful summary and comparison of Greek medical writers! views on hysteria, 
see Ilya Veith, Hysteria: The History of a Disease (Chicago 1965) 9-39. Vern E. Bulloch, 
Medieval Medical and Scientific Views of Women, Viator 4 (1963) 485—501, discusses 
the impact of Greek gynecology on subsequent Christian theology and science. 

' Galen, de loc. aff. VI 

5. Soranus and Galen both thought this was nonsense, but no less a figure than 
Plato held to the theory of the wandering womb, Timaeus 91c. 

* Hans Jonas, The Gnostic Religion (Boston 1958) xiii. 

1? "This view of hysteria is more widely attested than in medical and philosophical 
writings alone. Athenaeus 13.585d puns on the several meanings of botépa. Rejected 
Lention, whose lover has just turned his attentions to a newly-arrived courtesan at the 
banquet, replies to a friend who asks what ails her óoxépa pue Avunet. *The last [female] 
comer gives me a pain!" or ^My womb hurts me" - playing off the (apparently com- 
mon) knowledge that lack of sexual intercourse (the result of the arrival of Lention's 
competitor) causes pain in the uterus. / 

H See S. Freud, *Wit and Its Relation to the Unconscious', Basic Writings of 
Sigmund Freud (Modern Library, New York 1938), 633-762, especially 6401f., 646 ff., 
and 655 ff. According to Freud, such condensation and multiple-reference are integral 
to the structure of dreams and myths as well as puns. 
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NOTICE TOUCHANT L'HOMÉLIE XIV DESÉVERE D'ANTIOCHE 


PAR 


E. LUCCHESI 


Avec le fascicule 2 du tome XXXVIII de la Patrologia Orientalis, 
s'achéve enfin un grand et important projet: la publication intégrale des 
125 Homeélies Cathédrales de Sévére d'Antioche, disparues, à de rares 
exceptions prés, dans l'original grec, mais restituées dans leur presque 
totalité gráce à deux versions syriaques différentes, la premiére et plus 
compléte due à Jacques d'Édesse, la seconde, beaucoup plus partielle, 
de Paul de Callinice. 

Cette édition, commencée par R. Duval et vaillamment et inlassable- 
ment poursuivie par le Chanoine M. Briére, puis, aprés sa mort, par F. 
Graffin, actuel directeur de la PO, avec la collaboration sporadique d'au- 
tres syriacisants,? se sera donc échelonnée sur la longue période de 
soixante-dix ans, puisque le premier fascicule datait de 1906 déjà, et aura 
ainsi recquis non moins de 17 fascicules, répartis sur 14 volumes de la 
collection parisienne. Entreprise redoutable, s'il en est, et qui mérite 
l'approbation et la reconnaissance du monde scientifique. 

C'est sur le dernier fascicule, consacré aux Homelies 1 à XVII, que nous 
voudrions nous arréter briévement, et en particulier sur l'Homélie 
XIV. 

Nous possédons de cette homélie, une version copte, signalée à deux 
reprises, et publiée entre-temps par É. Porcher;? lequel s'était attaché tout 
particuliérement à définir la place de Sévére d'Antioche dans la littérature 
copte.* 

Or, cette traduction semble avoir totalement échappée aux éditeurs du 
syriaque, qui, du moins, n'en parlent pas. Ces éditeurs avaient pourtant, 
et à trés juste titre, tenu compte auparavant de la recension copte de 
l'Homélie I, qui remédie aux importants hiatus dont souffre ici la version 
de Jacques d'Édesse. Du copte, ils avaient alors reproduit le texte et 
la traduction mémes, sensiblement ameliorés, de Porcher.? 

Celui-ci n'avait pas, et pour cause (le syriaque étant alors inédit!) 
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identifié ce discours sur la Sainte Vierge par Sévére d'Antioche,? dont le 
texte se révéle maintenant identique à celui de l' Zomélie XIV. 

Le piéce copte n'est pas compléte, « mais du fait méme du scribe, qui 
s'est arrété au milieu d'un mot sans finir sa derniére ligne ».* 

Toujours est-il qu'une réimpression du copte à cóté du syriaque eót été 
souhaitable, sinon indispensable. Sans quoi, l'on n'aurait su se dispenser 
de se référer souvent au copte, qui, s'il se rencontre fondamentalement 
avec le syriaque, n'en livre pas moins d'intéressantes variantes; sans dire 
par ailleurs que toute traduction copte est, de par la situation privilégiée 
que lui conférent les « mots d'emprunt », dans un certain sens plus proche 
de l'original, quand ce dernier est grec. 

Une telle omission nous a donc paru regrettable, car les deux versions 
ne pouvaient que s'en éclairer mutuellement. Mais l'apport de chacune 
d'elles aurait dü surtout commander de part et d'autre les choix éventuels 
de toute traduction frangaise. 

Nous n'en voulons pour preuve qu'un seul exemple: en ce que Porcher 
traduit «tsynethia gar te etrenmoyte ehenróme eynae&k'mk'om esynistan 
(sic Porcher: 7. esynhistan cum ms.) henhbéye eymokh eneime erooy hitn 
teymntmntre $e martyros» par «selon l'usage en effet, le nom que nous 
donnons à des hommes qui peuvent étre préts à synthétiser dans leur 
témoignage des tortures que nous connaissons, c'est celui de Martyrs»,? 
sa traduction est fautive. Il aurait fallu traduire: «c'est en effet l'usage 
d'appeler «martyrs» des hommes qui pourront de par leur témoignage 
prouver (covíotnpui) des faits difficiles à établir». Ce que confirme 
admirablement la version syriaque qui est là suivante «hud' gir "it id^ 
Imqr". Ihnun dlsn'in'| mthüjn' 'u d'hrni "jt jkn dhu '| mthimnin 
mthimnnut' ihbin bid brt ql' dilhun» et que Graffin et alii rendent en 
francais: »car c'est l'usage d'appeler témoins «martyrs», ceux qui par 
leur parole donnent créance à des faits qui ne peuvent étre démontrés ou 
qui ne sont pas objets de foi, de quelque maniére que ce soit «.? 

L'exemple est par lui-méme éloquent. 


NOTES 


1 M.Briére et Fr. Graffin (avec la collaboration de C. J. A. Lash et J.-M. Sauget), 
Les « Homiliae Cathedrales» de Sévére d'Antioche (traduction syriaque de Jacques 
d'Édesse): Homélies I à XVII, No 175 de P.O., Turnhout 1976. 

? M.A.Kugener-E. Triffaux (t. 16) et I. Guidi (t. 22); enfin C. Lash (t. 36). 

3 Sévéere d'Antioche dans la littérature copte, in ROC XII (1907) p.123; idem, 
Analyse des manuscrits coptes 131*^? de la Bibliothéque Nationale, avec indication des 
textes bibliques, in « Revue d'Égyptologie » I (1933) p. 132; éd. in ROC XX (1915-1917) 
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pp. 416-423: un seul feuillet, écrit trés serré sans colonnes (— Paris, Copte 1311, fol. 67). 

* [Les écrits de Sévére d'Antioche en copte sont loin d'avoir été tous repérés et in- 
ventoriés. Tout récemment encore, nous avons eu le bonheur de pouvoir identifier un 
folio isolé comme appartenant à l' Homélie LXXVII de Sévére (voir E. Lucchesi, Un 
fragment sahidique de l' Homélie Cathédrale LXVII de Sévére d'Antioche, à paraitre in 
«Le Muséon»). Cf. aussi W. E. Crum, Sévere d'Antioche en Égypte, in ROC XXIII 
(1922/23) pp. 92-104 et l'art. de Porcher cité en premier n. préc. 

5 La premiére homélie cathédrale de Sévéred' Antioche,in ROC XIX (1914) pp. 69-78 
et 135-142. 

$ C'est le titre méme, introduisant l'édition, de l'article de Porcher. 

?* Porcher, art. cit., p. 446. Manque notamment la partie finale. 

5  [bid., pp. 417 et 421. 

*  Graffin etc., op. laud., p. 401. 


CH-1213-Petit-Lancy-Genéve, 69, chemin de Gué 


Vigiliae Christianae 33, 294—312; (O North-Holland Publishing Company 1979 
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Les oeuvres de Philon d'Alexandrie, publiées sous le patronage de 
l'université de Lyon, par Roger Arnaldez, Jean Pouilloux et Claude 
Mondésert. 

33. Quaestiones in Genesim et in Exodum. Fragmenta graeca. Intro- 
duction, Texte critique et Notes par Frangoise Petit. Paris, Les Éditions 
du Cerf, 1978. 314 p. 257 F. 


Les Questions de Philon, on le sait, concernent les deux premiers livres 
dela Bible, la Genése et l'Exode. La tradition directe se réduit à une courte 
section des Quaestions sur l'Exode. Les deux ouvrages de Philon sont 
venus à nous par une traduction arménienne, qui a été éditée par J. B. 
Aucher (Venise, 1826); le texte arménien y est accompagné d'une tra- 
duction latine de l'éditeur. Une grande partie du livre IV des Questions 
sur la Genése a été transmise aussi par une version latine du IV* siécle, 
dont Mlle Petit a donné une édition: L'ancienne version latine des Ques- 
tions sur la Genése de Philon d' Alexandrie, 1: Édition critique II: Com- 
mentaire (TU 113-114) Berlin 1973. Cf. Vig. Chr. 29 (1975) 314—315. 

Dans les trois volumes suivants de cette série (34A, B et C) on publiera 
une traduction frangaise de la version arménienne, revue sur les manu- 
scrits et sur les fragments grecs. Dans le présent ouvrage on trouve une 
édition critique de ces fragments grecs, c'est-à-dire de la tradition indirecte 
du texte de Philon. 

Ces fragments peuvent se retrouver dans trois sources principales: 
les chaines exégétiques, l' Epitomé de Procope de Gaze et les floriléges. 
Mlle Petit a exploré ces sources et en fait une bréve description dans son 
introduction. Elle connait d'ailleurs la langue arménienne et a essayé de 
retrouver le texte authentique de Philon en comparant les citations 
grecques à la version arménienne et, pour le livre IV* des Questions sur 
Genése, à la traduction latine. Chaque fragment est précédé d'une liste 
des lieux oüà on le trouve, et suivi d'un apparat critique minutieux, dans 
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lequel la traduction arménienne joue un róle considérable, et d'un grand 
nombre de notes. On y admire l'érudition de l'auteur. 

Les fragments ne sont pas accompagnés d'une traduction frangaise 
pour ne pas faire double emploi avec la traduction de l'oeuvre entiére qui 
suivra. Seulement les fragments non identifiés ont été traduits. 

Les problémes que ces fragments font poser sont souvent trés com- 
plexes. La langue de Philon est difficile. Quand ces textes sont transmis en 
fragments, il y a un grand danger de corruption. Quant à la traduction 
arménienne, il faut se demander si l'on peut se fier à elle pour restituer le 
texte grec. 

Le premier fragment de cette collection (QG I,1) est un bon exemple 
de la complexité de ces problémes. Mlle Petit y fait deux conjectures 
(oióv t& et 1]). Dans le dernier cas les floriléges donnent 1j, la traduction 
arménienne est corrompue (la traduction latine d'Aucher et la version 
anglaise de Marcus (Loeb) le montrent clairement). La conjecture de 
Mlle Petit me semble étre convaincante. Dans l'autre cas les manuscrits 
donnent oífovte ou otovcat, mais l'éditeur a conjecturé oióv ce à cause de 
la version arménienne, qui se refléte dans celle d'Aucher: ex i/lo tempore 
quo mundus creari potuerit. Mais à mon avis ce traducteur arménien n'a 
pas compris les mots de Philon, qui veut blamer d'arrogance (otnoic) 
ceux qui calculent le temps de l'existence du monde. Il faut alors main- 
tenir le verbe otovtat. Je reviendrai sur ce probléme dans une petite 
étude dédiée à ce fragment. (Dans la 7éme ligne il faut lire Ó au lieu de 6). 

On ne peut que féliciter l'éditeur de cet ouvrage précieux, qui a été 
à bon droit couronné par l'Académie des Inscriptions et Belles-Lettres. 


2312 GD Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 


Bruce M. Metzger, The Early Versions of the New Testament. Their 
Origin, Transmission and Limitations. Oxford, Clarendon Press, 1977. 
XX, 498 p. £ 10.00. 


L'auteur, professeur à Princeton, est l'un des éditeurs du «United Bible 
Societies! Greek New Testament» dont il a expliqué les «legons» adoptées 
dans «A Textual Commentary on the Greek New Testament» (1971). 
Dans le livre que nous présentons ici c'est également le Nouveau Testa- 
ment qui a retenu son attention, mais au lieu de l'original grec il étudie 
maintenant les anciennes traductions: en syriaque, copte, arménien, 
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géorgien, éthiopien, latin, gothique, slavon, sans oublier les traductions 
en arabe, anglo-saxon et encore plusieurs autres langues. L'auteur déter- 
mine d'abord les circonstances historiques et la date des premieres tra- 
ductions du N.T. dans chacune de ces langues et expose ensuite l'histoire 
de leur tradition manuscrite jusqu'à la fin du X? siécle. Il donne la liste 
des manuscrits conservés (avec à la fin du livre une importante liste com- 
plémentaire concernant les traductions latines), mais aussi une liste des 
plus notables éditions imprimées. C'est à propos de ces différentes listes 
qu'il donne pour chaque langue le tout dernier état des questions débat- 
tues. C'est là le coté le plus personnel de cette excellente et exhaustive 
introduction. Son exposé est toujours serein et objectif, mais cela ne le 
fait pas cacher ses propres opinions ou ses propres préférences. A la fin de 
chaque chapitre se trouve un exposé sur les difficultés que le traducteur 
syrien, latin etc. a dü rencontrer dans sa propre langue pour rendre 
exactement l'original grec. Pensons au latin qui ne connait, ni l'article, ni 
l'aoriste. Cette «limitation» rend délicate toute re-traduction du syriaque 
ou du latin, par exemple, en grec, si bien que les traductions sont d'une 
utilité restreinte pour l'établissement du texte grec qui se trouve «en 
dessous». Pour cette partie importante de son ouvrage l'auteur a demandé 
le concours de quelques spécialistes (M. Briére, S. P. Brock, B. Fischer, 
G. W.S. Friedrichsen, J. Hofmann, H.G.Lunt, J. M.Plumley et E.F. 
Rhodes). Parmi ces spécialistes, c'est Dom Bonifatius Fischer qui avait 
frayé le chemin dans ce domaine. Dans l'euvre collective, éditée par 
K. Aland, sur «Die alten Übersetzungen des Neuen Testaments, die 
Kirchenváterzitate und Lektionare», Berlin 1972, B. Fischer a publié 
(p. 1-92) une contribution intitulée « Das Neue Testament in lateinischer 
Sprache. Der gegenwártige Stand seiner Erforschung und seine Bedeutung 
für die griechische Textgeschichte ». C'est le dernier chapitre (p. 80—92) de 
ce trés important travail, « Die Bewertung für den griechischen Text », qui 
se retrouve dans le livre que nous présentons ici, traduit en anglais (p. 
362—374) sous le titre de « Limitations of Latin in Representing Greek ». 
La publication collective dont nous venons de parler est comparable au 
livre de M. Metzger. La différence est celle entre un travail collectif, avec 
son pluralisme riche et inévitable, et un livre congu par une seule personne 
avec l'avantage d'une plus grande unité des perspectives. 


Paris, 159, rue de Javel, 75015 L. M. J. VERHEUEN 
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Ch. Saumagne, Saint Cyprien, évéque de Carthage, "pape" d'Afrique 
(248—258), Paris, Centre national de la recherche scientifique, 1975. 
195 p. in 8^. 


This study, published posthumously, deals with the persecutions by the 
emperors Decius and Valerian. Apart from the famous Egyptian /ibelli 
(edited by R. Knipfing in H7AR 16, 1923, 345-390) our main witnesses of 
this period are Dionysius of Alexandria (Dionysius apud Eusebium, 
HE books 6 and 7) and Cyprian. Of course, as the title of the book an- 
nounces, the latter dominates the scene and the author's principal subject 
is Cyprian's attitude towards imperial policies and indeed persecution. 

But are we justified in using the term "persecution" to denote the 
measures taken by the authorities in this period? That is the normal 
opinion which can be found in all kinds of textbooks and studies. And if 
Decius' decree is generally understood as a "Versuch, durch kollektive 
Frómmigkeit die Gnade der Gótter zu erzwingen" (J. Vogt in RAC, s.v. 
Christen-Verfolgung I) and thus meant for everybody and not only for the 
Christians, most scholars still think that they were the special target of the 
measures. Saumagne, however, holds an entirely different opinion, as 
those who are acquainted with his article La persécution de Déce en 
Afrique d'aprés la correspondance de S. Cyprien (Byzantion 32, 1962) will 
already know. In this book he enlarges upon the contents of that paper, 
besides extending his enquiries to the times of Valerian. 

Cyprian's characterisation of Decius' injunctions as exploratio potius 
quam persecutio (De lapsis 5) is a basic text for the author, :o which he 
repeatedly refers, for "nous tenons là une inappiéciable *mise au point" " 
(28). What Decius intended was "un sondage étendu et profond des 
dispositions loyalistes de ses sujets" (27) and he did not expect any prob- 
lems from the cultores dei Christi authorized around 222 by Alexander 
Severus: Christianos esse passus est (Vita XXIL4; another basic text for 
Saumagne). About thirty years had passed and the Church and the in- 
dividual Christians had accommodated themselves to wordly affairs; so, 
when all citizens were ordered to sacrifice, only a handful refused. The 
others quickly became sacrificati or at least libellatici. Small wonder: by 
250 the average Christian was "un failli virtuel" (47). What about the 
punishment of the confessores? Saumagne strongly insists that this did 
not go beyond relegatio; there were no death penalties and no torments. 
The latter indeed were introduced at a later stage, though not as punish- 
ment, but within the framework of a judicial enquiry, when some of the 
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banished had turned out to be real trouble-makers. The authorities made 
this an opportunity to exert pression upon the arrested confessores to 
further the founding of *une "Église des faillis'... ralliée aux institutions 
de la Cité romaine", meant to break "l'autoritarisme théocratique et 
monarchique de l'épiscopat" (69): Felicissimus' ecclesia in monte against 
Cyprian's cohors candida. 

This extremely brief summary of some aspects of Saumagne's recon- 
struction of the run of events in Decius' reign may have surprised many 
a reader of Cyprian's letters, but in the Avant-Propos the author had 
announced he will read these letters "avec la patience méfiante qui con- 
vient" (10). 

Á full-scale summary of the contents of the second part of this book 
would outstep the boundaries of this review. Let me confine myself to 
three striking ideas: 1. Pope Stephen's programme "qui était de rallier 
à la catholica! le plus grand nombre d'hétérodoxies dissidentes, par une 
ouverture plus libérale du vestibule baptismal" (117) was watched in keen 
expectation and with approval by the emperor Valerian. Both Roman 
pontifices were interested in a policy designed to "préfigurer une cohésion 
unitariste" (120) and the emperor must have been disgusted by the dis- 
sidence of the African 'Pope', Cyprian, 2..... imperatores...praeceperunt 
eos qui Romanam religionem non colunt, debere Romanas caeremonias 
recognoscere... (Acta Cypriani, L,1): according to Saumagne there is a 
fundamental difference between religionem colere and caeremonias recog- 
noscere. Only the second was required "par courtoisie civique et tolérance 
intellectuelle" (133) and Valerian simply wanted "une reconnaissance 
mutuelle des cérémonies" (140), although afterwards he sharpened his 
demands, 3. There was no such thing as a systematic persecution by Vale- 
rian and Cyprian *a fait l'objet d'une persecutio judiciaire de droit com- 
mun" (188). 

It has only been possible to highlight a few aspects of this unusual 
study. What about the probability of its novel theses? An exploratio of 
some passages adduced as proofs will produce not a little suspicion; a 
few examples: 1. Cyprian's despondency during the Decian affair is 
illustrated with this sentence: fraternitatem si qua uobiscum est multum 
a me salutate (Exp. XIV,4), translated by Saumagne as follows: "Saluez 
beaucoup de ma part la communauté... si avec vous il en existe bien en- 
core une." (78). But si qua seems to be the normal equivalent of quae- 
cumque, and the sentence simply means: "Convey my cordial greetings to 
all the brethren in your presence." 2. In Ep. XLIII, 3,1 Cyprian, when 
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speaking about Felicissimus' factio, warns against these people in the 
following terms: quinque isti presbyteri nihil aliud sunt quam quinque 
primores illi qui edicto nuper magistratibus fuerant copulati, ut fidem nos- 
tram subruerent. Saumagne uses this passage as a decisive proof that the 
five leading citizens serving on the commission appointed to supervise the 
sacrifices were Christians belongingto the party which had vainly opposed 
Cyprian's rise to the episcopal dignity. In my view such a thing is not 
proved at all, in fact it would seem far more likely that Cyprian is putting 
the five schismatic priests on a par with five pagan notables. 3. Most 
curious of all is Saumagne's interpretation of his basic text exploratio 
magis quam persecutio. Surely the explorator in question is not Decius, 
but God: cf. Cyprian's words in Ep. XL 5,3: persecutio ista examinatio est 
atque exploratio pectoris nostri. Excuti nos Deus uoluit et probari. 

The author is always on the look-out to detect other purposes behind 
pious actions, dogmatic formulae and Church discipline; everywhere he 
finds intrigues and political schemes. This results in a series of ingenious, 
at times hardly believable and even wholly fantastic constructions. There 
are other problems: Saumagne's style is not one of the easiest, he hardly 
ever refers to other scholars and in spite of the size of the book there are 
no indices of any kind. Nevertheless, if read with a 'patience méfiante', 
this is a fascinating study. 


Leiderdorp, van Effendreef 15 J. DEN BoErT 


Didyme lAveugle, Sur la Genése. Texte inédit d'aprés un papyrus de 
Toura. Introduction, Édition, Traduction et Notes par Pierre Nautin, 
avec la collaboration de Louis Doutreleau, s.j. Tome II (Sources Chré- 
tiennes, 244). Paris, Les Éditions du Cerf, 1978. Pp. 350. 


Par ce deuxiéme volume M. Nautin achéve l'édition d'un texte impor- 
tant à ceux qui s'intéressent à la «philosophie» des Péres. Nous avons 
déjà attiré l'attention des lecteurs de cette périodique à cette entreprise 
par un petit article (Vig.Chr. 32 (1978) 60-65). Il faut féliciter l'éditeur 
d'avoir réussi à publier ce texte, qui demande des efforts extraordinaires 
à cause de l'état défectueux du papyrus et aussi à cause de la méthode 
d'interprétation de Didyme; ses explications allégoriques sont souvent 
difficiles à suivre. 
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Dans une telle édition il est presque inévitable qu'on se sent parfois en 
désaccord avec l'éditeur. Qu'il me soit permis de faire quelques remarques. 

En 152,29 (p. 26) Didyme dit que le mot chair dans Genése 6,3 ne 
signifie pas la chair ordinaire, mais «ceux qui s'approchent des choses 
matérielles », et il ajoute: oapkóv vooupévov t&v bÀAikKÓOv xai &pra3óv 
kataotácgzov. M. Nautin traduit: « parce que le mot c/airs fait penser à 
des organismes matériels et passionels », comme si Didyme aurait en vue 
ici d'expliquer le sens ordinaire de ce mot. Mais le grec s'oppose à cette 
interprétation, parce que xatóotaocig ne signifie pas « organisme », mais 
«état» ou « condition », et le verbe vogio3a: ne signifie pas «faire penser » 
mais «avoir un sens, une signification ». A mon avis, Didyme explique ici 
les mots immédiatement précédents: «parce que le mot c/airs signifie 
(ici) des conditions matérielles et passionnelles». La phrase suivante 
confirme cette interprétation. Didyme dit: «car l'Écriture ne parle pas 
ici de chair ordinaire ». 

En 158, 10-12 (p. 38) Didyme dit quelorsque Dieu ne veut pas infliger de 
punition aux pécheurs, l'Écriture dit qu'il ne le voit pas, quelquefois aussi 
qu'il dort, et, dans le cas contraire, qu'il s'éveille. L'éditeur donne la 
deuxiéme partie de cette phrase comme suit: A&yetat (sc. Dieu) iT] ópüv 
ab toUc, Éotiv 0'Ócxe koitio9at, dA X ovoc 08 ypgyopévat. À mon avis, il faut 
faire une autre séparation des lettres et une petite correction: &AXoig Ó' 
&ypnyopévai. Ne faut-il pas en outre lire &Aoce au lieu de 60.01? 

En 165,8-13 (p. 56) Didyme, parlant des trois fils de Noé, donne une 
exégése allégorique des nombres deux et trois. Ayant dit, que celui qui 
engendre deux enfants met au monde les symboles d'une attitude maté- 
rialiste (parce que la dualité est le propre de la matiére, qui est divisible), 
il poursuit: Ó 0& tpiayevvrtikóg té«Agtog» Aéyetai rpótog Qv dptioc 
eikóva ogépov toD ónpioupyob, ópaotr]piog yàp. M. Nautin traduit: 
«mais celui qui a la puissance d'engendrer trois est dit «parfait», parce 
qu'il est premier, pair, et qu'il porte l'image dv créateur, puisqu'il pro- 
duit ». Dans une note il donne l'explication suivante: « Le nombre 3 est 
engendré par 1 et 2 (parce que 1 —- 2 — 3). Celui, comme Noé, qui 
engendre trois enfants est donc comme 1 et 2; c'est pourquoi on peut le 
dire « premier » comme 1 et « pair» comme 2». Évidemment les problémes 
se concentrent sur les mots xpótoc àv üptioc. Peut-on supposer, avec 
l'éditeur, que tpótog et üápttog sont ici coordonnés? A mon avis, le grec 
ne l'admet pas, et il me semble aussi impossible que le nombre trois est 
appelé «pair». La phrase rpótogG óv üptiog n'admet qu'une interpré- 
tation: «parce qu'il est le premier ápttog». Mais le nombre n'est pas 
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üpttoc; alors je propose de lire àváptioc au lieu de áptioc; ou faut-il 
supposer que àv ü&pttogc est issu de àdváprioc? 

En 182,18 ss. (p. 94) Didyme démontre que le Sauveur invite les deux 
peuples, celui qui vient de la circoncision et celui qui vient des Nations, 
à l'unité; c'est l'unité, qu'avaient déjà les saints anciens, car la différence 
entre l'hellénisme et le judaisme n'existait pas encore. Et alors il poursuit: 
"Aq" ob yàp t£y vat £6 ov à yo [naxa, kai 1|] 6$ uév. abt eióoAoAatpsía, 
kai £&SÓóve vópn[oc, ytvexa]t to[v]óaiopóc. Il me semble que la premiére 
conjecture (kai ^j) n'est pas exacte, parce que le particle suivant (0&) 
indique une construction coordonnée, tandis que le contexte demande ici 
une transition de proposition subordonnée à une proposition principale. 
(Voyez la tradution). J'aimerais alors conjecturer: &yóA[paca, £v9év]ós. 

Ces petites observations ne veulent que souligner l'importance de cette 
édition premiére, qui a rendu accessible un texte, qui est venu à nous 
dans un état souvent déplorable. Il faut en remercier l'auteur sincére- 
ment. Reste à dire que le texte est suivi de trois index, un analytique, un 
scripturaire et un des mots grecs significatifs. 


Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 


Grégoire de Nazianze, Discours 1-3. Introduction, Texte critique, 
Traduction et Notes, par Jean Bernardi (Sources Chrétiennes, 247). Paris, 
Les Éditions du Cerf, 1978. 272 p. F. 211. 


Avec ce volume la collection «Sources Chrétiennes» commence la 
publication des Discours de Grégoire de Nazianze. Les trois Discours 
publiés ici se rattachent à son ordination sacerdotale. Aprés avoir été 
ordonné à Noél 361, il s'était enfui dans la solitude de Pont, mais le jour 
de Páques 362 il est retourné et préche son premier sermon dans l'église 
de Nazianze (Discours I); peu aprés il prononce le deuxiéme (Discours 
III). Ces deux discours sont de bréves allocutions. Le Discours II n'est 
pas un sermon, mais un traité; c'est un ouvrage «rédigé par Grégoire 
pour rétablir son image de marque auprés du clergé local ainsi que des 
moines cultivés, et surtout pour accréditer une certaine idée du sacerdoce » 
(p. 35). La rédaction de ce traité assez gros est antérieure à Páques 362; 
c'est la premiére « publication » de Grégoire. 
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Dans son introduction l'éditeur esquisse un portrait fascinant de 
Grégoire autour de sa trente année. Dans ces pages, et aussi dans les cha- 
pitres suivants, oü il décrit le début du sacerdoce de Grégoire et la situa- 
tion du prétre en ce temps, on admire sa connaissance profonde de la 
situation de vie de Grégoire. 

Le texte grec des Discours a été transmis par un grand nombre de 
manuscrits. On discerne, avec Sinko (1917), deux recuei!s. Dans la pré- 
sente édition le premier est présenté par quatre témoins, le deuxiéme par 
six. Bien que cette édition ne présente pas un texte définitif, reposant sur 
l'analyse de l'ensemble de la tradition manuscrite, les investigations de 
l'éditeur dans ces dix manuscrits jettent une lumiére nouvelle sur l'articu- 
lation des deux recueils. 

Le grec de Grégoire est trés varié; parfois il écrit des phrases breves 
et claires, avec un grand nombre de parallélismes et d'oppositions, mais 
d'autres fois, spécialement dans son traité (Discours II), sa langue est 
trés compliquée. Elle se présente à un traducteur comme un cheval 
récalcitrant. M. Bernardi l'a dompté d'une facon trés capable. 

Je n'ai noté qu'un petit nombre de traductions qui me semblent étre 
inexactes. 

II 2,1-2 xai tva ye xa9" ó6ó0v ó Aóyoc rjpgiv npoír nepi tfjg og (ac 
npotépac oUDo1g kai óu:As&&ouat. Traduction de M.B. « Et, pour que mon 
discours progresse avec méthode, je parlerai aussi de ma lácheté pre- 
miére. » Letraducteur a combiné kai avec nepi tfj 6e (ag et il ne s'est pas 
rendu compte du caractére prédicatif de tpotépac. À mon avis la méthode 
de Grégoire consiste en ceci: parce que sa làcheté se passa d'abord, i| en 
parlera aussi maintenant (c'est-à-dire, d'abord ). 

En II 3,6 le traducteur omet les mots ioótntoc vópo tfj; £xyobong tÓ 
kat ü&íav i]; mots, qui d'ailleurs ne sont pas sans problémes. 

II 34,3-4 Grégoire dit que pour ceux qui marchent sur un cáble tendu 
haut dans les airs, il n'est pas sans danger s'ils dévient dans une direction 
ou dans l'autre; et il poursuit o00& £&íg uikpóv oépovoca T| pomi], küv 
juikpà oaívnzat. Traduction de M.B.: «si petite soit la déclinaison et si 
réduite paraisse sa portée ». A mon avis Grégoire dit: «et la déclinaison, 
bien qu'elle paraisse étre petite, n'a pas de petites conséquences ». 

I] 39,5-6 Ka83apó yàp póvov ànztéov toO xad3apobD kai ooabtog 
Éyovtoc. Traduction de M.B.: «car seule la pureté peut aborder celui 
qui est pur et qui est comme elle». A mon avis, xa9apó est masculin et 
ka3apoób neutre, et 1l faut traduire: « seulement un étre pur peut aborder 
(ou atteindre) ce qui est pur etidentique à lui-m&me ». 1ó (dei) óoabtogc 
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Éyov est une indication typiquement platonicienne de la réalité des idées 
ou de la réalité divine. Cf. la traduction latine, Migne PG 35, 447A: 
Puri enim dumtaxat est, id attingere quod purum est, suique semper simile. 

II 50,19: à mon avis le verbe àvaka9aípopev doit étre interprété de 
conatu; cf. la traduction latine dans une note chez Migne, PG 35,460: 
expurgare tentaverimus. 

II 70,1-5 "Ep 0$ qofo66c1 kai óveioijópevot Gapicaitoi kai ypappateis 
&Aeyyónevot, Óv aioypóv £i, moÀD mepieivai ó$ov tT|v üpegti|v (oc 
óiatetáypne9a se( vv Ogoípne9a vfíjg tv obpavOv aoi siacg, xoi tv 
kakíav oQaivoiug9a ysípoug óote kai Óoseig £gikótoc àv ükoboat kai 
« ygvvruata. £yiovOv» xai ... (Óopetg doit aussi étre entre guillemets; 
cf. Matth.23,33). Voilà un bon exemple de la langue «récalcitrante» de 
Grégoire. Avant de donner la traduction de M.B., on doit observer que 
la virgule aprés ei est une invention du traducteur. Migne pose une virgule 
avant £i. A mon avis, il n'y a pas besoin d'aucune ponctuation. La tra- 
duction: « Ce qui me fait peur ce sont les reproches faits aux Pharisiens et 
les blàmes adressés aux scribes. Nous devons les dépasser largement en 
vertu, comme cela nous a été prescrit, sinous sommes en quéte du royaume 
des cieux: quelle honte ce serait pour nous si notre méchanceté nous 
faisait apparaitre pires qu'eux au point de nous entendre normalement 
traiter de serpents, de «races de vipéres ». Si Je le comprends bien, M.B. 
veut combiner óv aioypóv ei avec kai ti]v xaxíav. Il mutile ainsi la 
construction hypothétique, qui est réduite à la proposition subordonnée. 
A mon avis, aioypóv ne peut qu'étre l'objet de mepieivat.. Grégoire 
référe ici aux mots de Jésus: «si votre justice (— t1]|v dpgtr]v) ne surpasse 
pas celle des Scribes et Pharisiens (— ici àv aioypóv) ...». Il me semble 
d'ailleurs que les mots £ikótog üv àáxo6ca: ont été mal traduits par «de 
nous entendre normalement traiter de»; Pourquoi ne pas traduire 
üxob0Q ici par «étre appelé» et £ikÓtog par «avec raison»? J'essaie de 
traduire: « Ce qui me fait peur ce sont les reproches aux Pharisiens et les 
blámes adressés aux Scribes; (car) tandis que notre vertu devrait dépasser 
largement leur malignité, comme cela nous a été préscrit, si nous sommes 
en quéte du royaume des cieux, nous pourrions méme apparaitre pires 
(yeípoug tT|v kaxíav), au point d'étre appelés avec raison, nous aussi 
(kai), des «serpents» et «race des vipéres ». 

II 76 contient un passage sur la splendeur de Dieu, qui d'une part 
illumine l'intelligence des hommes et d'autre part échappe toujours à 
la rapidité de leur intelligence. Il se dérobe toujours au fur et à mesure 
qu'on le saisit. Et alors Grégoire ajoute: xai ónáyov npóg tà dvo tóv 
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&paottv t0 oeóysetv kai t oiov kpatobpugvog kAéntgo3at. Traduction 
de M.B.: «et qui (Dieu) attire vers les hauteurs celui qui est épris de lui, 
car il échappe et se dérobe comme si on mettait sur lui la main». Dans 
cette traduction les conjonctions «car» et «comme si» ne me semblent 
pas étre justes. Les deux datifs t n'indiquent pas une raison («car ») mais 
une cause. Dieu attire vers les hauteurs celui qui l'aime par le fait qu'il 
échappe toujours et se dérobe au moment qu'on a l'impression (oiov) 
de mettre sur lui la main. 

Ces petites remarques ne veulent que souligner l'importance de cette 
belle édition d'un texte qui est trés riche de pensées profondes. 


Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 


Kerstin Bjerre-Aspegren, Bráutigam, Sonne und Mutter. Studien zu 
einigen Gottesmetaphern bei Gregor von Nyssa. Lund, 1977. VIT, 220 S. 


Mit einiger Übertreibung kónnte man sagen, dass Gregor von Nyssa 
in Bildern denkt. Dies macht einerseits, dass die Zahl der Vergleiche und 
Metaphern in seinen Werken gross ist und andererseits, dass diese Bilder 
sehr wichtig sind für die Erklárung seines Denkens. 

Die Verfasserin hat diese Wichtigkeit erkannt und untersucht in ihrer 
Arbeit Gregors Auffassung von der Gotteserkenntnis, von ihren Móglich- 
keiten und ihrer Árt, ausgehend von den im Titel genannten Bildern. 

Bekanntlich stehen hinsichtlich Gregors Auffassung von der Móglichkeit 
einer Gotteserkenntnis zwei Anschauungen einander gegenüber, eine 
theologisch rationalistische (Mühlenberg) und eine mystische (Daniélou). 
Die erste Auffassung sagt, dass für Gregor die einzige Móglichkeit des 
Menschen, Erkenntnis von Gott zu erlangen, im Wissen besteht und dass 
die sich auf Gottes esse beschránkt. Nach der zweiten ist Gregor nicht 
nur ein Denker sondern vor allem ein Mystiker. 

Aus dem Studium der Bilder, mit denen Gregor das Verháltnis zwischen 
Gott und Mensch zu zeichnen versucht, kommt deutlich hervor wie ,,das 
Paradox ein Prinzip seiner Theologie ist" (157). Dieses Paradoxon liegt 
darin, ,,dass Gott gleichzeitig transzendent und für menschliche Erkennt- 
nis erreichbar ist" (156). ,,Gott ist zur selben Zeit vom Menschlichen 
unendlich weit entfernt und dennoch dem Menschen ebenso nahe, wie ein 
Bráàutigam seiner Braut in der physischen Vereinigung" (103). Den Grund 
für diese mystische Gemeinschaft bilden die Inkarnation Christi und die 
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Sakramente. Man kónnte sagen, dass Gregor in den Bildern, die er für das 
Verháltnis zwischen Gott und Mensch wáhlt, Philosophie und Glaube zu 
verbinden versucht. 

Die Verfasserin behandelt eine Menge von Texten die sie alle sorgfáltig 
übersetzt und erklárt. Sie zeigt wie Gregor sich in der Ánwendung der 
bezüglichen Bilder von seinen Vorgángern - Platon, Philon, Plotin, 
Origenes, und, für das merkwürdige Mutterbild, von den Gnostikern - 
unterscheidet. 

Die Art der Materie macht es kaum móglich, in diesem beschránkten 
Raum die Auseinandersetzungen der Verfasserin náher zu verfolgen. Das 
oben Gesagte genügt hoffentlich um zu zeigen, dass diese erste aus dem 
Norden stammende Gregor gewidmete Monographie einen wesentlichen 
Aspekt von Gregors Denken hervorhebt. Ich móchte der Verfasserin zu 
dieser Arbeit gratulieren. 


Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 


Germán Martínez y Martínez, La escatología en la Liturgia Romana 
Antigua (Colección de Estudios del Instituto Superior de Pastoral Uni- 
versidad Pontificia de Salamanca n? 10). Madrid, 1976. Pp. 375. 


L'auteur examine, dans le cadre des questions eschatologiques, le cours 
des idées et le choix des expressions que présentent les sacramentaires 
romains, tant dans les sections purement romaines que dans les parties 
influencées par l'usage gallican (certaines sections du Gélasien Reginensis 
latinus 316). Des citations puisées dans l'Écriture et dans les anciens 
auteurs chrétiens viennent, au cours des analyses, confirmer ou éclairer les 
données de l'euchologie. L'ouvrage est divisé en quatre parties, représen- 
tant les grands thémes de l'eschatologie chrétienne: 1. le Christ vainqueur 
de la mort; 2. l'Église, peuple de Dieu, en marche vers la vie éternelle; 3. le 
mystére de la mort du chrétien; 4. l'achévement de la parousie du Christ, 
amenant la résurrection de la chair et la béatitude éternelle. L'appendice 
présente une longue liste de citations des sacramentaires, rangées selon 
l'ordre alphabétique des termes examinés au cours de l'ouvrage. Cepen- 
dant, la liste est loin d'étre compléte. On y cherche en vain des termes 
importants comme restituere, renovare, reparare, renasci, qui ont pour- 
tant été discutés dans le premier chapitre (voir à partir de la page 23; je me 
demande s'il est permis de traiter le verbe renasci sous sa forme «romane» 
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renascere ; l'euchologie romaine ne connait encore que le déponent). Le 
terme fondamental creare, discuté à la page 28 — je préférerais la traduction 
«mettre au monde», «engendrer» à celle de «créer», «recréer», donnée 
par l'auteur, - fait également défaut. Pour l'ensemble du travail, je n'ai pas 
l'impression que l'auteur ait réussi à diminuer l'écart qui sépare encore et 
toujours l'analyse philologique et l'étude théologique des sacramentaires. 
La faute en est d'ailleurs aussi aux philologues, qui jusqu'ici semblent 
reculer devant la táche de l'analyse méthodique des textes euchologiques, 
táche ardue certes, mais combien désirable. On déplore, dans l'ouvrage 
du Pére Martínez, le trop grand nombre de fautes typographiques, qui 
défigurent notamment les citations latines; dans un passage de Léon le 
Grand, à la page 55, on trouve, dans l'espace de quelques lignes, santae, 
groriae, possesores, au lieu de sanctae, gloriae, possessores. 


Nijmegen, Ubbergseweg 172 A. BASTIAENSEN 


G.W.H.Lampe, God as Spirit. Oxford, Clarendon Press, 1977. 
Pp. VIIT, 239. £ 6.50. 


Fundamental doctrines of Christianity, like the doctrines of the 
Incarnation and of the Trinity, may be considered to have their meaning 
both in relation to the Christian revelation of God which underlies their 
development and in connection with one another. They articulate such 
human understanding of the Christian God and of his intimate and com- 
plex relationship with man and with man's world as Christian theologians 
have been able to achieve and the Church has found it necessary and 
helpful to define. Thus, for instance, the understanding of God and man 
embodied in the doctrine of the Incarnation depends and is dependent 
on the doctrine of the Trinity. This present book, which contains the 
extended text of the Oxford Bampton Lectures for 1976, provides — un- 
fortunately - clear evidence that this basic fact about Christian doctrine 
may be ignored only at the cost of presenting a very defective version of 
the truth about the Christian God. 

Professor Lampe is, of course, one of the most distinguished living 
British patristic scholars. His indispensable Patristic Greek Lexicon alone 
will ensure his academic immortality. It is therefore a matter of con- 
siderable delicacy to raise basic questions concerning his treatment of 
Christian doctrine. Not that the questions arise solely from the present 
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book. It is now some years since Professor Lampe published an important 
essay, entitled ^The Holy Spirit and the Person of Christ" in a Cambridge 
symposium on Christology, Christ, Faith and History (edd. S. W.Sykes 
and J. P. Clayton, Cambridge 1972, pp. 111—130). In this essay he carefully 
explored so-called "Spirit christology", and contrasted it with "substance 
christology". Towards the end he declared, prophetically: "Spirit christol- 
ogy obviously has far-reaching implications for trinitarian theology, and 
to develop it would involve a considerable re-structuring of the trinitarian 
dogmatic formulations. The threefold distinction may be retained, God 
in his transcendence (or the being of God) being distinguished from God 
'reaching out towards' and addressing (or God's Word) and from God 
operating immanently and influencing, inspiring and possessing (or God's 
Spirit). Or, on the other hand, it may be thought sufficient to distinguish 
between God as transcendent Spirit and God as immanent Spirit. In either 
case the concept of the pre-existent personal Son, or pre-existent Christ, 
would have to be re-expressed in terms of the eternal Spirit who was mani- 
fested at a particular point in history operating humanly in the person of 
Jesus Christ." (ibid., p. 129) 

There is no denying the boldness of this speculative programme, particu- 
larly in its "stronger" form, where the threefold distinction in God would 
be abandoned. But it seems reasonable and necessary to question the 
programme's possibility on a number of grounds. Is it open, for instance, 
to the Christian theologian to re-structure the traditional formulations 
in such ways? Has Professor Lampe fully appreciated the eternity of the 
personal distinctions that Christian theology has found it necessary to 
posit in God? Can the doctrine of the Incarnation be re-expressed in 
terms such as the above? On the answers to these questions depends one's 
assessment of God as Spirit, 1n which Professor Lampe has tried to carry 
through his programme. 

To express my own assessment briefly and crudely: it seems that the 
programme 1s followed through, from the first lecture, by a series of 
unacceptable reductions - of Christ to the "Spirit", of salvation to creation, 
of the future Kingdom to the "spiritual" presence of God, and finally, of 
God's transcendence to his immanence. This move involves a radical 
de-articulation of the Christian faith as we know it in its traditionally 
basic doctrines of the Incarnation and the Trinity. Initially, this de- 
articulation is found attractive because, for instance, Professor Lampe 
thinks that Paul and John relate *the concepts of *Christ' and 'Spirit' so 
closely to each other that they are virtually interchangeable" (p.7). He 
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may well be doing them both a grave injustice. But it is this supposed fact 
that seems to have suggested to him "the possibility of using the concept 
of the indwelling, life-giving, presence of God as Spirit to articulate the 
real experience which underlies the puzzling and misleading affirmation, 
* Jesus 1s alive today" " (p. 6). But it must be asked (apart from exactly why 
this affirmation should be thought puzzling, let alone misleading) why the 
New Testament and patristic writers apparently considered it necessary to 
articulate and preserve the characteristically Christian experience of God 
in terms of distinctions which we are now being asked to give up. True, the 
distinctions — of "natures" in Christ, of *persons" in God - grew in clarity 
and intellectual depth in the course of the early centuries. Are we being 
asked to believe that they all rested on mistakes, as Professor Lampe seems 
to maintain? Is there really no way in which they can be understood and 
accepted nowadays? Can we claim to have the authentically Christian 
experience of God without an intelligent acceptance of them? Will the 
concept of God as undifferentiated Spirit and as identical with man's 
spirit really work just as well? Can traditional Christian belief be re- 
sponsibly reduced and doctrinally de-articulated to the extent that it 
points to "nothing less... than an incarnation of God as Spirit in every 
man as a human spirit" (p. 45)? 

The lectures devoted to Christology (III-VT) provoke further questions, 
of course, but it must also be said some detailed matters are well treated: 
for example, Luke's Trinitarianism. All the same, the material, which is 
very openly expounded, shows signs of being occasionally intractable, 
in that the necessary figure of Jesus or Christ seems to resist Professor 
Lampe's systematic over-emphasis in the Spirit. Ánd there remains the 
tendency to insist that "sometimes... we must consciously and deliberately 
go forward from the Christ of the New Testament writers, and therefore, 
possibly, also from the historical Jesus" (p. 109). There follows an in- 
teresting account of the development of the speculative theology of the 
Sonship of Jesus and his pre-existence; but the consequent development 
of the doctrine of the Trinity is dealt with very unsympathetically. Its 
rise is finally ascribed to *a lack of awareness of God's immanence" 
(p. 139); and the usual idea that the Father-Son distinction is *derived 
from the historical Jesus and his relationship to God, transposed from 
their setting in the Gospel story into the quite different context of the 
Trinity" is simply dismissed "as a theological construction" (p. 140f.). 
This lack of sympathy with the discipline of theology also marks the 
treatment of the post-existent Christ and much of the final two lectures: 
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although it must be said that Professor Lampe's own interpretations of 
matters as varied as eschatology, the sacraments and charisms are far 
from untheological in their own way. 

The patristic theology of the Spirit is an inevitable obstacle in the path 
of a book such as this, and Professor Lampe has some difficulty in 
surmounting it. His exposition is remarkably brief (pp. 210-226) as an 
attempt to deal with the evidence from the period which runs from the 
Apologists to Augustine. The point of view from which the evidence is 
surveyed is expressed as follows: *it was essentially the developed per- 
sonification of Logos-Wisdom in terms of the pre-existent Christ-Son 
which determined the course which the theology of 'Spirit' had to follow" 
(p. 224). From such a viewpoint the variety and flexibility in the use of 
"Spirit", and especially the confusion of the Spirit with Logos and 
Wisdom, both in cosmology and in soteriology, in the early patristic 
period are clearly found attractive. From this desirable state of affairs 
Christian theology slowly and mistakenly declined into the rigid restric- 
tion of "Spirit" to mean the *Holy Spirit" as a third person of the Trinity. 
Of course, the Spirit was considered to be fully God: but *unhappily, 
this did not mean that 'Spirit' language is a way of speaking about God 
in his activity and relationship towards ourselves, interchangeable with 
*Word' language" (p. 219). Thus the patristic theology of the Spirit is seen 
as a regrettable development towards a clear but erroneous articulation 
of the Christian faith. The sense of nostalgia for the second and third 
centuries is very strong. 

There is a certain paradox which bedevils the whole of the book. It is 
difficult to see how someone with such a gift for theological interpretation 
of his own making (not to mention his obvious learning and piety) can 
apparently be so lacking in sympathetic understanding for the theological 
interpretations which have gone into the making of the Church's doctrinal 
tradition. Not surprisingly, the book closes with a dismissal of the doctrine 
of the Trinity. 

Professor Lampe has given us a very personal reading of the structure 
and meaning of the Christian revelation of God. It is a reading which 
demands that the basic Christian doctrines of the Incarnation and the 
Trinity be dismantled and discarded. It will be difficult for those who owe 
intelligent allegiance to the orthodox tradition of the Christian faith to 
follow him in his enterprise, however many useful points they may find 
discussed in these lectures. 


Heythrop College (University of London) ROBERT BUTTERWORTH S. J. 
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Novae concordantiae Bibliorum Sacrorum iuxta Vulgatam versionem 
critice editam, quas digessit Bonifatius Fischer OSB. 5 Vol. 2884 pp. 
Linen. Stuttgart-Bad Cannstatt, Frommann-Holzboog, 1977. Available 
as a set only. Subscription price until 31-3-1979 DM 330.— each volume; 
later on DM 400.—. 


This completely new and independent concordance to the Vulgate con- 
sists of five large-sized volumes (32 x 24 cm) of about 560 pages each. 
Such an enormous enterprise has been made possible by the use of modern 
electronic data-processing. The necessary programmes were devised by 
Dr. Wilhelm Ott; the whole operation was carried out at the Centre for 
Data-Processing at the University of Tübingen. (See Preface; this preface 
of two pages is written in Latin, German, French and English). 

The editor of the present work is Fr. Bonifatius Fischer, the well-known 
founder of the Vetus Latina Institute at Beuron. As basic text he used the 
recent Stuttgart critical edition by Fr. Robert Weber. (Fr. Fischer was one 
of his collaborators). Apart from alle the books of Old and New Testa- 
ment this edition contains also the deuterocanonic books, and in an 
appendix one finds moreover the following pseudepigraphical writings: 
Oratio Manasse, Liber tertius Esrae, Liber quartus Esrae, Psalmus CLI, 
Epistola ad Laodicenses. The psalms are represented in two readings: the 
Psalterium Gallicanum and the Psalterium iuxta Hebraeos. The new Con- 
cordance is based on all these critical texts; it presents, moreover, all the 
variants cited in the critical apparatus, together with their witnesses. 

Every page of the work has two columns (of 90 lines); this 1s the first 
difference between the present concordance and its famous predecessor, 
that of Dutripon, which had three columns. This is, of course, an external 
one, but it creates an opportunity to quote a larger part of the phrases in 
which the word concerned is used, without exceeding the measure of one 
line. The outlook of the pages is a feast for the eyes. 

Much more important, however, is the completeness of the work. A 
considerable number of words omitted by Dutripon has been included 
here. Only 22 words have been omitted, viz. ad, de, ego, et, hic, ille, in, 
ipse, is, iste, meus, non, nos, noster, qui, sui, Sum, Suus, tu, tuus, vester, vos. 
The insertion of these words would have given an unacceptable extent 
to the work. 

But the concordance is also more complete than its predecessor in sofar 
as it is more accurate. Just two examples: the first word I tested was 
audeo: there I found two cases not mentioned by Dutripon: Judith 14,10 
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and Job 9,19. (4 Esrae 13,18 was, of course, not in Dutripon, because he 
did not admit the apocrypha. Also in this respect the Fischer concordance 
is more complete.) Under the verb audio 1 found Ex.4,8 and Deut.4,6; 
Dutripon does not mention the first and he labels the second as 4,9 and 
puts it after 4,10. 

In order to give an idea of the manner in which the concordance is set 
up, the first two lines may follow here: 

a praepositio, vide et ab, abs, a foris 
Gn 1,4 et divisit lucem ac (a CT c) tenebras (-is T c) 

This is an interesting example of how the variants are cited, together 
with their witnesses. One finds, of course, the same item quoted again 
under ac. The preposition a was omitted by Dutripon; in the present work 
it takes 38 columns. 

This new concordance has been announced as exceeding all its predeces- 
sors in reliability and completeness. I do not hesitate to suscribe to this 
assertion. One cannot but admire such a great achievement and con- 
gratulate the editor and the deviser of the programmes. 


Leiden, Haarlemmerstraat 106 J. C. M. VAN WINDEN 


Adalbert de Vogüé, La Régle de saint Benoit. Tome VII. Commentaire 
doctrinal et spirituel. Paris, Les Editions du Cerf, 1977. 500 p. 200,— F. 


Le commentaire doctrinal et spirituel que le P. de Vogüé avait promis 
lors de la parution de sa magistrale édition et de son commentaire histori- 
que et critique de la Régle de saint Benoit dans la collection Sources 
Chrétiennes (volumes 181-186, voir Vig. Chr. 28, 1974, 316-320) a paru 
comme volume annexe de cette collection. Comme il n'en fait pas partie 
(il ne porte pas de numéro de série), 1l est utile de le signaler, d'autant 
plus que, selon l'auteur lui-méme, ce dernier volume de commentaires sur 
la Régle de saint Benoit apporte à l'oeuvre antérieure de l'auteur un com- 
plément indispensable (p. 15). 

Pour ceux qui veulent s'orienter davantage, la Internationale Biblio- 
graphie zur Regula Benedicti, que B. Jaspert rédige dans Regulae Bene- 
dicti Studia, Annuarium Internationale (Hildesheim), à partir du vol.2 
(1973) est l'instrument dorénavant indispensable. 


6522 BA Nijmegen, Berg en Dalseweg 39 A. DAVIDS 
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The inclusion of a book in this list, which contains all books received by 
the editors, does not guarantee its subsequent review. 


Josef Fink, Bildfrómmigkeit und Bekenntnis. Das Alte Testament, Herakles und die 
Herrlichkeit Christi an der Via Latina in Rom (Beihefte zum Archiv für Kultur- 
geschichte, Heft 12). Kóln-Wien, Bóhlau Verlag, 1978. 115S. und 20 Abbildungen. 

Origene, Traité des principes. Tome I (Livres I-II). Vol. I Introduction, Texte critique 
de la version de Rufin, Traduction. Vol. II Commentaire et Fragments, par Henri 
Crouzel et Manlio Simonetti (Sources Chrétiennes, 252-253). Paris, Les Éditions 
du Cerf, 1978. 416 -4- 258 p., 192 4- 130F. 

Grégoire le Grand, Dialogues Tome I. Introduction, Bibliographie et Cartes par 
Adalbert de Vogüé (Sources Chrétiennes, 251). Paris, Les Éditions du Cerf, 1978 
206p.120F. 

Jouko Martikainen, Das Bóse und der Teufel in der Theologie Ephraems des Syrers. 
Eine systematisch-theologische Untersuchung (Meddelanden frán stiftelsens fór 
Àbo Akademi forskningsinstitut, 32). Àbo, 1978. 

Amphilochii Iconiensis Opera. Orationes, pluraque alia quae supersunt, nonnulla etiam 
spuria ed. Cornelis Datema (Corpus Christianorum. Series Graeca, 3). Turnhout, 
Brepols/Leuven, University Press, 1978. XXXIL382p. 

Procopii Gazaei Catena in Ecclesiasten necnon Pseudochrysostomi Commentarius in 
eundem Ecclesiasten edita a Sandro Leanze (Corpus Christianorum. Series Graeca, 
4). Turnhout, Brepols/Leuven, University Press, 1978.X X1I,106p. 

Michel Aubineau, Les homélies festales d'Hésychius de Jérusalem. Vol. I: Les homélies 
I-IV (Subsidia Hagiographica, 59). Bruxelles, Société des Bollandistes. 24, boule- 
vard Saint-Michel, 1978.L'X XII, 596p. B.Fr.2000. 

Francis J. Moloney, sdb, The Johannine Son of Man (Biblioteca di Scienze Religiose, 
14). Roma, Libreria Athenea Salesiano, 2nd ed. 1978. X1V,306p. Lire 10.100. 
Thomas D. O'Sullivan, The De Excidio of Gildas. Its Authenticity and Date (Columbia 

Studies in the Classical Tradition, 7). Leiden, Brill, 1978.200p. 60 guilders. 

Luigi Franco Pizzolato, La dottrina esegetica di sant'Ambrogio (Studia Patristica 
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THE FIRST FRAGMENT OF PHILO'S QUAESTIONES 
IN GENESIM 


BY 


J. C. M. VAN WINDEN 


Philo's Quaestiones in Genesim have been handed down only indirectly. 
A considerable number of fragments has been found in the so-called 
Catenae, in Procopius and in some anthologies. These fragments were 
edited recently by Miss Frangoise Petit in the series *Les Oeuvres de 
Philon d'Alexandrie", vol. 33. See Vigiliae Christianae 33 (1979) 294—295. 

There is, moreover, an Armenian translation of the Quaestiones, 
probably dating from the 5th century. This translation was edited by 
J. B. Aucher in 1826, with a Latin translation. In the Loeb series R. Marcus 
published an English rendering of the Armenian text. In his preface he 
writes: *For various reasons we can be reasonably sure that the Armenian 
version has faithfully preserved Philo's meaning except in a few cases 
where the Greek text used by the translator was corrupt or ambiguous or 
unusually obscure". 

In her excellent edition of the fragments Miss Petit has, on many 
occasions, made usage of the Armenian version to restore the Greek text 
in cases where the manuscripts did not give a decisive answer. In this 
respect the first fragment presents an interesting case. Two of the three 
manuscripts read otovte, the third otovta:. Because of the Armenian 
version Miss Petit conjectures oíóv t£. In the same fragment she makes 
still another conjecture: she reads ij instead of fj, because of the Greek 
context. Here the Armenian text was corrupt and had to be mended as well. 

The purpose of this article is to given a thorough analysis of the text 
of the fragment, which will lead to the conclusion that the second con- 
jecture has to be accepted but that in the other case the manuscript 
reading should be maintained. 

For the convenience of the reader the three texts concerned follow 
here in full; viz. a) the Greek text of the fragment as it has been edited 
by Miss Petit; b) the Latin version by Aucher; c) the English rendering 
by Marcus. 
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a) Aià « xí» t1]v koopozottav émiAoyiSópegvócg eqno Movofjc: «atr 1 
DíBAoc ygvéoeog obpavoO kai yfjc, «óxe £yé£veto»»; 

To pév «óce &yéveto» dópiotov Éotke ypóvov &poaítvgwv: toOto o£ 
&otiv ÉAeyyog óvoonÓOv tobg cvoykgpgaAatovuévoug ápi9pgóv &tóv do' 
o5 tóv KÓcpov oióv t£ yegvéc9ai. tÓ 0& «atn T] BiBXog yevéogoG » 
ijtot ógtktikÓv. &otiv. toU bmzokguiévou t£0yoUug Ó tijv koopomnotiav 
repiéygt 1] àvaopà t&v geipruévov xegpi tfjg kooponottag tpóc tà £r 
üÀn9stac yeyovóca. (In the last sentence Miss Petit reads ó instead of o. 
This seems to be a misprint and has, therefore, been amended here.) 


b) *Quare mundi creationem in mente revolvens ac recensens dicit: 
Hic est liber generationis caeli et terrae, quum facta sunt? 

Illud quum facta sunt indeterminatum atque incircumscriptum, ut 
visum est, tempus indicat. Hoc autem argumentum erit confutans illos 
qui suppetunt numerum quendam annorum in unum redactum ex illo 
tempore quo mundus creari potuerit. Hic autem /iber generationis ceu 
indicativus est libri suppositi, qui mundi continet creationem; ubi 
innuitur dicta de mundo condito ad veritatem ipsam pertinere". 


c) "Why, when he (Moses) considers and reflects on the creation of the 
world, does he say, "This is the book of the coming into being of heaven 
and earth, when they came into being"? 

The expression "when they came into being", which is undetermined 
and uncircumscribed, apparently indicates time. And this evidence 
confutes those who consider it to be a certain number of years summed 
under one head, during which the cosmos was to come into being. But 
the expression, "this is the book of coming into being" is meant to indicate 
a supposed book which contains the creation of the world and an inti- 
mation of the truth about the creation of the world". 


The fragment consists of a question and the answer to this question. 
This is the structure of the present work of Philo, which therefore 1s often 
named Quaestiones et Solutiones in Genesim. The answer to this question 
consists of two parts, each of which explains a part of the text under 
discussion. 

]l. The question put by Philo here concerns a statement of the author 
of Genesis at the end of the creation story, one could say a concluding 
observation. Philo characterizes Moses's way of speaking by adding the 
words t1]v kxooponottav &niAoytGóngvog. 

With regard to the Latin and English translation of the verb é&rni- 
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AoyiGgo9at (in mente revolvens et recensens; *when he considers and 
reflects on the creation") one may put the question, whether Philo does 
consider the words *this is the book of coming into being" as a reflection 
on the creation. I would prefer to understand the participle &riAoyiCópevog 
in the sense of 'concluding', 'making a final observation! (epilogue) 
and tiv xoopomoiav as 'the story of creation', a meaning which it 
often has in Philo, for example in the last sentence of the present 
fragment. A strong argument in favour of this interpretation is the 
parallel text in De opificio mundi: 'EriXoyi$ópngvog 0& tf')v kooponoiav 
Kk£paAatbógt t0xQ qnoitv: «abtn f| BíBAoctfic yevéogoo », which is very 
well rendered by Whitaker-Colson (Loeb): *In his concluding summary 
of the story of creation he says..." 

It is perhaps worthwhile to draw attention to the fact that the verb 
&miAoyigo9at has been rendered by two verbs, both in the Latin and 
English translation, who follow the Armenian here. One finds this way 
of rendering often in Latin translations, p.ex. the Timaeus translations by 
Cicero and Calcidius. Miss Petit observes (p. 35) that in reconstructing 
the Greek text one has to reckon with this habit of the Armenian trans- 
lator. In the next sentence he renders àópiotogG by two words again. If 
we did not dispose of the Greek text one would be inclined to think that 
Philo had used here two equivalents. 

2a) Philo first explains the last words of the Bible text under discus- 
sion: *when they came into being". This expression, he says, indicates 
an undetermined time. (Here Markus makes a serious mistake by 
combining dópictov or rather its Armenian equivalents with the preced- 
ing part of the phrase and thus distorts the way of thought. See below.) 

According to Philo the expression *when they came into being", which 
leaves the indication of time undetermined, is used here purposely, in 
order to make clear that there is no answer to the question "when" 
it happened. In his treatise Legum Allegoriae 1,19 Philo says this explic- 
itely: &ntpépet tó "Ote &yéveto," tó nót£ katà ngpvypaqr]v o0 ótopíGov: 
*he adds, *When it came into being," not defining "when" by a deter- 
mining limit" (tr. Whitaker-Colson). 

Using this indefinite expression, Philo continues, Moses refutes those 
who think they are able to compute the number of years that passed 
away since the world came into existence. (For the moment I leave oióv t£ 
out of account). Attempts of this kind are very well-known. Counting 
together the time indications mentioned in the Bible one computed the 
life time of this world. Aucher's Latin translation shows that the Armenian 
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translation at least could be understood in this way. Marcus, however, 
has again a divergent rendering, to which I shall return below. 

Now the question arises which reading one has to follow, that of the 
manuscripts (otovte, otovtai; from a phonetical point of view they are 
equivalents; hence I speak of one reading) or that of Miss Petit, who, on 
the basis of the Armenian translation, conjectured oióv te. The idea of 
*possibility which made her go in this direction is also found in the 
Latin translation: ex illo tempore quo mundus creari potuerit. If one 
chooses the last reading, the argument runs as follows: *'This is a refuta- 
tion of those who compute the number of years since the world may 
have come into existence." If one follows the reading otovtai, it sounds 
as follows: *This is a refutation of those who compute the number of 
years since the world in their opinion has come into existence". In my 
view, it is not difficult to make the choice. The idea of possibility (may) 
seems to be out of place here. On the other side, the verb oígzo93at often 
has a pejorative meaning, having the connotation of 'arrogance'. (See 
the Philo Index of Leisegang, s.v. otrjoic). And this is exactly what Philo 
wants to suggest here: the opinion of those who think they are able to 
calculate the number of years since the word came into existence is, in 
fact, a proof of arrogance. 

As it was observed above, Marcus' rendering is substantially different 
again. He forces (the Armenian equivalent of) àq' ob by rendering it 
with *during which'. According to him Philo does not oppose to those 
who compute the time which passed away since the creation took place, 
but to those who calculate the time during which it happened. 

Possibly he has been misled here by the text of Legum Allegoriae just 
mentioned, where Philo explains the same Genesis text, saying: "But 
that you may not suppose that the Deity makes anything in definite 
periods of time, but may know that to mortal kind the process of creation is 
unobserved, undescried, incomprehensible, he adds, *When it came into 
being," not defining "when" ..." (tr. Whitaker-Colson). 

One should, moreover, notice that in Marcus' translation there is no 
coherence. He makes Philo argue as folows: The expression *when they 
came into being" is an indication of time. Herewith Moses refutes those 
who calculate the time of... (it does not matter now what time is calcu- 
lated). In this argument Philo's opposition between *'indefinite' and 
'calculation' (which supposes definiteness) has disappeared. 

2b. Philo's explanation of the beginning words of the quotation, "this 
is the book of coming into being", is more complicate. The complicated 
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nature of Philo's exegesis explains probably the corrupted state in which 
it has been handed down. However, from the particle ij1ot Miss Petit 
concluded correctly that Philo presented a twofold explanation of the 
Bible words under discussion. Hence she proposed to read 1] instead of 
the article f| of the manuscripts before àvaqopá. 

Let us, by way of hypothesis, accept this conjecture and see how Philo's 
argument runs now by making an attempt of translation: "The expression 
"This is the book of the coming into being indicates either the book under 
discussion, that contains the story of creation or «that there is» a ref- 
erence «of agreement» between what has been said about the creation 
and that what truly has taken place". 

The first explanation is rather simple; the expression "this is the book 
of the coming into being" means: here you have the book, which con- 
tains the story of creation. In other words: it speaks of the book and its 
contents. 

In the second explanation the expression indicates that there is an 
agreement between what has been said (tà eipnpéva) and what has 
happened, the events (tà ygyevóta). Thus, the expression "this is the 
book of the coming into existence" means: here you have a narrative 
about the creation, that renders exactly what has happened. In other 
words: *book' stands here for the text and 'the coming into existence' for 
the actual event of being created. 

In Aucher's Latin translation one finds an exact rendering of the ideas 
mentioned just now, but because of the disappearance of the disjunctive 
nature of the sentence, that what was a second explanation in Philo has 
become a continuation of the first one. If one, instead of ceu ... ubi, 
reads aut ... aut or vel ... vel, the rendering is completely exact: Hic 
autem liber generationis aut indicativus est libri suppositi, qui mundi 
continet creationem aut innuitur dicta de mundo condito ad veritatem 
ipsam pertinere. 

Marcus! English translation of this sentence contains another serious 
error. Where the Greek text reads tob brxoketpnévou t£0y ovg and Aucher 
renders /ibri suppositi he translates "a supposed book". One must state 
that he has been led by a bad genius in rendering this first question. 

Miss Petit's conjecture, we may conclude, renders it possible, indeed, 
to give a satisfactory explanation of Philo's exegesis. On the other hand, 
the rather sophisticated nature of the second part of this explanation 
makes it clear that the text was not well understood and, in consequence, 
was not well read. The same holds for the first passage treated above. In 
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both cases a simple misreading (of OIONTE and H) explains the re- 
markable ventures of the text of this first question. 
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THE TEXT OF IGNATIUS' LETTER TO THE TRALLIANS 12:3 
BY 


CULLEN I. K. STORY 


The last line of Trall. 12:3 has been a continual puzzle to students of the 
Ignatian letters. The patristic editions of Gebhardt-Harnack-Zahn! and 
K. Bihlmeyer? print the same Greek text — £i; tó kava&u9fjvai pe too 
KÀTnpou, ob zepíkeiuat éritoyseitv, tva. pu] dóókipog £0pg936. The general 
content of the clause is clear. Ignatius ponders his impending martyrdom 
in Rome. He requests the prayers of the Trallian Christians "that he 
may be counted worthy of the lot ... that he may not befound unqualified" 
(Góókipoc, cf. 1 Cor. 9:27). Thus his petitionis both positive and negative. 
The puzzle is found in the words omitted in the above translation, i.e. 
(100 KAr|pov) ob ngpíikeiwuiat £nitoyseiv. The Bauer-Arndt-Gingrich lexicon 
cites two main meanings for nepíkeipuat, (1) /ie, or be placed around, and 
(2) put something on someone, wear something.? But with respect to the 
presence of mepíkewuat in Trall.12:3, the editors — obviously embar- 
rassed - remark that "the text can hardly be in good order."^ 

The problem is plain. How can Ignatius *wear" a lot or *be placed 
around" a lot? A lot is "given" or assigned to persons (cf. e.g. Deut. 
19:10,14; 21:23; 25:15 et al), or it may "fall" to persons by the throw 
of the dice (cf. Jonah 1:7; Psa. 22:18; John 19:24; Acts 1:26). Accord- 
ingly, it is frequently stated that the lot "comes forth" (i.e. &GgA9eiv 
in the LXX of Josh. 18:11; 19:1,10,17,24,32,40; 21:4). In a soteriological 
sense, persons receive a portion or lot among the people of God by their 
response of faith to the message of Christ (Acts 26:18). Or, it may be said 
that God's gracious action alone qualifies one to receive a lot with God's 
people (Col. 1 :12). 

A 19th century scholar, Bunsen, conjectured that the Trallian text 
originally read oózep £ykewuat £nitoxetv, "(the lot) which I am eager to 
obtain."5 J.B.Lightfoot accepted the conjecture but he did so with 
considerable hesitation since he knew of no other place where £yketo9at 
takes the infinitive.$ Bunsen felt, however, that his conjecture had a 
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certain affinity with the Latin translation of Usserius qua conor potiri, 
"which I strive to attain."* 

Early in the 20th century, C. Wessely edited the fragmentary Coptic 
(Sahidic) version of the Ignatian letters. The editor included a retransla- 
tion of the Coptic fragments into Greek, Trall. 12:3b being construed as 
follows: too KArpou óc é&pg& koopu]osgu "the lot which will adorn (i.e. 
clothe) me."* W. Crum, however, while including the Coptic version of 
Trall. 12:3 in his Coptic dictionary, suggests that it is somehow a transla- 
tion of the Greek found in the Bihlmeyer text, i.e. oó mepíketpat 
&nituxgiv.? Frankly, I do not feel that Wessely's understanding is correct 
but more on that later. 

The suggestion which I have to offer for Trallians 12:3 is quite simple, 
involving no change in the Greek text — only a different word division. 
Instead of reading £ig 1ó kata&wo9fjvai ug 100 xAnrpou, oÓ nepíkeipat 
émitUxgiv, a reading that is difficult if not impossible to translate, I suggest 
that the text originally read £i; 1ó kxaxva&uo9fjvai pe vo0 kAXr]pov, ob 
n£p1i Kkgipat, &ritoxetv "in order that I may be considered worthy to obtain 
the lot for which I am appointed." I am indebted to the late Professor van 
Unnik for the suggestion of placing a comma after keipat, which connects 
the infinitive £nitoyeiv clearly with too xArjpovu its object. Professor van 
Unnik has also noted that in this respect one can follow both the 
punctuation and syntax of the Latin translation, i.e. ad dignificari me 
hereditate, qua coronor, potiri, *in order that I may be considered worthy 
to obtain the lot with which I am adorned." That is to say, the comma 
after coronor corresponds to the comma after ksipai, and the infinitive 
potiri takes hereditate as its object just as the infinitive &ritoysiv has 
tob KAXnpov as its object. The new reading assumes that the original 
scriptio continua came to be divided in the wrong place.!? 

In defense of the text which I suggest is original, the following argu- 
ments are set forth: First, the verb keipai *I am appointed, destined" fits 
the general tenor of the Trallian text, in particular, and the Ignatian 
corpus, in general. True, if «etpot be original in Trall. 12:3, it is admitedly 
a hapax leg. in the Ignatian corpus. At the same time, however, it joins 
forces with numerous other expressions scattered throughout the seven 
letters which together affirm in no uncertain terms that Ignatius is a man 
under Divine appointment. More on this later. Suffice it to say now that 
the verb «ezipat in Trall 12:3 may be compared favorably with texts out- 
side of Ignatius. Cf. e.g. 1 Thess 3:3, £i tobto ksípe9a, ^we were ap- 
pointed for this" (i.e. for afflictions); Justin, Apol.L11:1, t$ ópoAo- 
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yotOvti 9ávatov tü')v Gnpíav ketc9auH "to the one who confesses (i.e. 
confesses that he is a Christian) death is appointed as the penalty" ; and 
Justin, Dial. 94:5, xatà x00 Xpiotob 106 Oo kaxtápa keitat,!? *a curse 
is appointed against the Christ of God". Second, the word mepí is the one 
preposition which may follow its case in prose, and when it does, it 
occurs with anastrophe (i.e. n£pi).!* Cf. oó yopíc (Improp. prep.) Trall. 
9:12. Noexample of the anastrophe of n£pí occurs in the New Testament, 
but compare Plato, Apology 19c, óv ... népv; Justin, Dial. 2:2, àAn98síag 
nÉpi; 5:4, náv1ov népi; and 9:1 tobtov népi. Third, the use of keio9at 
with népt (anastrophe) is attested in at least two classical texts. One text 
is Sophocles, Ajax, 935-936 - juog àpiotóygip ... ÓnAov Ékev àyov 
népi.l^ *At which time a contest (to be) won by the stoutest hand was 
appointed with regard to the weapons" (i.e. the weapons of slain Achilles). 
The other text is in Euripides, 7on 756, 1 ópópev, Sávatog àv keitat 
n£pi;!6 *What shall we do with regard to the things for which death is 
appointed?" The translation of each passage is my own and differs some- 
what from the poetic rendering given in the Loeb texts that are cited. It 
will be seen that the idiom found in the classical texts is quite close to the 
idiom in Trallians 12:3 as given above. Fourth, it is possible that the 
Coptic version of Trall 12:3 which may be the earliest of all extant texts 
of Ignatius," witnesses to the reading ob zépi keipat which I am pro- 
posing. As I mentioned earlier, Wessely *re-translates" the Coptic version 
etramate empekleros etefgoole emmoi into the following Greek construc- 
tion, £ic tó tuxsiv pe toU KAr]pou Oc £pg£ koopmjogu,!? *in order that I may 
obtain the lot which will adorn me." Wessely's Greek construction is 
accepted into the critical notes of the BihImeyer text!? but not — apparent- 
ly - into the Crum dictionary.?? The Coptic version seems to combine the 
two Greek infinitival constructions (xata&io93fjvat pug and émitvyeiv) into 
the one form etramate "that I may obtain" (causative auxiliary preceded 
by e-, preposition of purpose). As for the words etefgoole emmoi, 
Wessely (also Crum) understands the first word to be the stative form of 
the verb góóle, *swathe, clothe, cover"?! with the relative auxiliary, the 
subject being K/leros, i.e. ^which (lot) will clothe me." It seems to me, 
however, that Wessely's rendering produces the very unlikely — if not 
impossible — metaphor of wearing a lot." 

With some hesitation, I suggest, 1) That the Coptic form etefgoole 
emmoi comes from go(e)ile, *entrust, deposit," 2) That the third 
masculine singular relative auxiliary, etef refers to "God" and not to 
*lot", and, 3) That the Coptic text may be translated, "that I may obtain 
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the lot which he (i.e. God) entrusts to me." In this way the Coptic version 
may be a witness to the Greek text which I have suggested as original to 
Trall. 12:3. That is to say, the passive sense in the reading eig 1ó kata&t- 
o9fjvatí ug to0 kArpou, ob répi ketpiat, £xvtcoxsetv, "in order that I may 
be considered worthy to obtain the lot for which I am appointed," be- 
comes active in the Coptic version, i.e. ^The lot which He (God) entrusts 
(appoints) to me." 

But quite apart from the Coptic version, the text of Trall. 12:3 which is 
adopted in this essay seems to me to be firm. At the same time it is harmo- 
nious with Ignatius' understanding of his goal in life. His destiny is clear — 
martyrdom in Rome. In this connection three factors amplify his convic- 
tion as to his goal. First, God alone can make Ignatius worthy of the goal 
(Smyr. 11:1). Second, Ignatius! involvement in his goal is seen clearly in 
the repetition of his favorite expression, £nituyeiv, "to obtain, attain," 
used with various objects, e.g. *to attain Rome" (Eph 1:2), "discipleship" 
(Eph 1:2), *God" (Eph 12:2, Magn. 14:1; Trall. 12:2, 13:3; Rom.2:1; 
4:1; 9:2; Smyr. 11:1; Polyc. 2:3; 7:1), "grace" (Rom 1:2). Only in Rom 
8:3 is £tituygiv used absolutely, i.e. without an object. 7hird, Ignatius 
senses his utter dependence on the prayers of the people of God if he is 
ever to reach his God-given goal (Eph 1:2; 11:2; 20:1; Magn. 14:1; 
Philad. 5:1; 8:2; Smyr. 11:1). Uniquely, all three emphases appear in 
Trall. 12:3. In the mercy of God he can be made worthy to obtain the goal 
or lot if God's people continue to pray for him. His goal 1s the lot (Ó 
KAfipoc) which he will receive from God - if he obtains the needed grace 
(Rom 1:2). Thus the goal is not something that is absolutely assured or 
automatic. Only if the church prays for him is it possible that he may be 
considered worthy to obtain the lot for which he is appointed, i.e. 
appointed by God (Trall. 12:3). 
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LES CONCEPTS DE VIE ET DE MORT CHEZ 
IGNACE D'ANTIOCHE* 


PAR 


SERGIO ZANARTU 


INTRODUCTION ET VOCABULAIRE 


Le témoignage d'Ignace revét une grande importance en raison de sa 
riche personnalité (évéque, « pneumatique »! et martyr) et de l'époque oü 
il a vécu: fin des temps apostoliques et des écrits néo-testamentaires. Il 
nous aide, en effet, à mieux comprendre le monde du Nouveau Testa- 
ment à partir de son terme. Par ailleurs les concepts de vie et de mort sont 
fondamentaux pour la compréhension des origines du christianisme et le 
développement de la pensée humaine en général. On a consacré de bonnes 
études à ce théme dans le contexte de la Bible. Mais jusqu'à présent il n'a 
pas encore été étudié sérieusement dans l'oeuvre d'Ignace. Dans les 
limites de ces quelques pages nous prétendons seulement faire une pré- 
sentation sommaire de l'ensemble de sa pensée sur le sujet. Le lecteur 
trouvera une étude plus détaillée dans notre livre: E/ concepto de Go en 
Ignacio de Antioquía (Publicaciones de la Universidad Pontificia Comillas. 
Madrid, 1,7; Teología 1,4), Madrid 1977, ed. Eapsa. 

Le texte que nous suivons est celui de la recension moyenne que tous 
actuellement, à de rares exceptions prés, admettent comme authentique. 
Nous distinguerons trois genres de lettres. En premier lieu les cinq lettres 
dirigées aux Eglises de l'Asie Proconsulaire (Eph., Magn., Trall., Philad., 
Smyrn.). Elles sont centrées sur les dangers d'hérésie et de schisme qui 
menacent ces communautés. De là les appels répétés à l'unité autour de la 
personne de l'évéque, l'insistance sur la chair du Christ et sur la vérité 
de sa passion. Le Christ mort et ressuscité est notre vie actuelle. L'héré- 
sie est évidemment un docétisme qui nie la réalité (QQ.]966) de la chair 
du Christ, spécialement lorsqu'il s'agit de sa passion et résurrection (Ep. 
18,1; Magn.9,1; 11; Trall.9,1ss.; Philad.8,2; Smyrn.2-3,3; 5,2-6,1). 
Dans Magn. et Philad. elle est unie à une tendance judaisante.? L'hérésie 
apparait intimement liée au probléme du schisme (p.ex. PAilad. 2,1; 3,3). 

La lettre aux Romains, par contre, est une longue et émouvante sup- 
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plication pour qu'on lui permette d'étre martyr. La vie, qui est le Christ, 
est surtout celle qu'il va obtenir gráce au martyre. Ignace donne libre 
cours à sa véhémence intérieure, emploie des expressions à tendance 
gnostique de mépris de cette vie et en arrive à s'exclamer: obó£v qat- 
vópevov xaAóv (Rom. 3,3). De méme, sa facon d'envisager le martyre est 
teintée d'individualisme, si on la compare au róle prépondérant que la 
communauté joue dans le reste de sa pensée. Enfin, la lettre à Polycarpe, 
remplie de conseils pastoraux, est la moins christocentrique et celle qui 
fait le plus référence à la vie et aux récompenses futures. Ces trois genres 
de lettres sont düs à des circonstances différentes et nous aident à mieux 
comprendre Ignace. La présente étude sera envisagée plus spécialement 
à partir des lettres aux Eglises de l'Asie Proconsulaire. 

Commengons par un rapide coup d'oeil sur les vocables qui expriment 
plus directement la vie et la mort. Ce qui d'emblée saute aux yeux c'est 
le mépris de la vie sur cette terre, la vie physique. Il n'y ferait allusion qu'en 
Rom. 1,3 et Philad. 11,1, oà il emploie le mot píoc. Par contre il se référe 
à la vie dans le Christ au moins 25 fois en employant Gor] et Gfjv.? La 
relation qu'il établit entre ces deux vocables et le Christ attire l'attention. 
Ignace forge la formule 'Inco6G Xpiotóc, 10 ... npuv Gfjv (Eph. 3,2; 
Magn. 1,2; Smyrn.4,1; cf. Col. 3,3s.). 

Le substantif est employé de fagon plus technique: il désigne toujours 
la vie dans le Christ et se rencontre parfois sans qualificatif. Le verbe, sauf 
lorsqu'il est employé comme substantif, a tendance à se construire avec la 
préposition xaxá et exprime la maniere de vivre. De là, une seconde con- 
statation: le théme de la vie dans le Christ conserve une étroite relation 
avec les dangers d'hérésie et de schisme. Nous pourrions en dire davan- 
tage sur le contexte immédiat de ces vocables, mais cela apparaitra au 
cours de l'exposition qui suit. 

Les vocables qui se rapportent à la mort montrent une plus grande 
flexibilité. Par exemple, 9ávatog désigne parfois la mort du Christ ou 
celle d'Ignace et des apótres; d'autres fois, il signifie la mort antithése de la 
vie dans le Christ (Gon)). Il en est de méme du verbe àxo9vrjokew.* Par 
contre les verbes ámoAAbvai, qO9eípew, Oiag9e(pew et les adjectifs 
9aváciwioc, 0nvatnoópoc, vekpogópoc ne se rapportent pas à la mort 
physique mais à la mort de la Go]. D'autres expressions - laissons de 
cóté ná9oc et ráoysw - confirment l'importance du théme de la lutte 
entre la vie et la mort,$ plus particuliérement de la Gor] menacée par la 
mort. 

En résumé, compte tenu de la briéveté des écrits ignatiens, nous pou- 
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vons dire que le nombre des allusions à la vie et à la mort est réellement 
considérable. D'aprés R. Bultmann, le binóme 9ávacoc-Cor est l'opposi- 
tion dominante de la pensée d'Ignace." Il y a deux sortes de mort: la 
mort physique (du Christ ou du martyr) et la mort opposée à la Gor]. 
Mais il y a une seule sorte de Got], qui, comme nous le verrons plus loin, 
jaillit de la passion ou du martyre. Cela nous donne le schéme suivant: 
de la mort physique surgit la G$o1|, qui à son tour est menacée par la mort 
antithétique qui la guette. D'oü le plan du présent travail: la mort phy- 
sique, la Go, la lutte entre la Gor] et la mort. 


I. LA MORT PHYSIQUE 


Pratiquement, Ignace ne parle en forme directe? que de deux sortes de 
mort physique: celle du Christ et celle du martyr. Des deux, jaillit la 
Gon. Nous verrons d'abord celle du Christ, ensuite celle du martyr. 


a. La passion 


IT1ó930g est le principal vocable qui se rapporte à la mort du Christ. Il 
s'oppose à áváotaoic, comme Gofj s'oppose à 9ávatoc. C'est ainsi que de 
quinze emplois de 1á9oc neuf sont unis à àváoxacic. Dansleur opposition 
la passion et la résurrection tendent à former une seule unité. 

Parlant de la passion, Ignace nous dit que le Christ fut persécuté sous 
Ponce Pilate et Hérode (Magn. 11; Trall.9,1; Smyrn. 1,2), qu'il fut cloué 
en croix (Eph. 16,2; Trall.9,1; Smyrn. 1,1s.). Parfois les mots oxavpóg et 
aipa symbolisent tout ce mystére (p.ex. Eph.9,1; 18,1; Trall.11,2; 
Smyrn. 6,1). 

La passion et la croix du Christ sont notre vie (Eph. 18,1; Smyrn. 5,39; 
£v 9avóto Gor] àAnOwi (Eph. 7,2, selon le texte le plus probable). Notre 
vie a surgi le Dimanche gráce (814) à la mort du Christ (Magn. 9,1). La 
croix apparait comme l'arbre de la vie, du fruit duquel nous venons (Trail. 
11,2; cf. Smyrn. 1,2). C'est peut-étre l'étendard éternel qu'il léve au moyen 
de sa résurrection pour convoquer tous les hommes en un seul corps 
(Smyrn. 1,2). Le Christ, par sa passion, purifie l'eau des démons pour 
qu'elle se convertisse en eau vive, en eau baptismale ( Eph. 18,2). Le Christ 
est donc notre sauveur,!? qui a souffert, est mort (et est ressuscité) pour 
nous. C'est pourquoi les archives d'aprés lesquelles Ignace désire étre 
justifié sont la croix, la mort et la résurrection du Christ, et la foi qui 
vient de Lui (Philad. 8,2). 

En conclusion, Ignace voit dans la passion du Christ l'origine et la 
source de notre Go]. C'est le fondement de sa conception. En cela, il suit 
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pleinement la tradition néo-testamentaire: dans le N.T., l'antique et 
tragique impasse de la mort est dépassée et absorbée par la vie du Christ 
ressuscité. La victoire ne provient pas de l'abandon du corps mais de la 
résurrection. On conserve la fidélité à la pensée hébraique d'aprés laquelle 
il n'y a pas de vie sans corps. La résurrection, que le judaisme tardif 
apercevait et ébauchait dans le futur, se fait présente dans le Christ et 
c'est d'elle que participent les chrétiens par la foi et le baptéme. Cette 
présence de la vie qui surgit de la mort du Christ, cette eschatologie 
commencée, n'est certainement pas le Bíoc ni la yvy de cette terre, mais 
c'est la Go] éternelle. Ignace centrera la vie du chrétien sur la Got] déjà 
possédée. 

Ignace situe l'origine de notre vie presqu'exclusivement dans la passion- 
résurrection du Christ, encore que celle-ci forme un tout salvifique 
avec sa venue, sa naissance, son baptéme et son onction. Il parle trés peu 
des faits qui précédérent la passion. 

La passion, pour Ignace, n'est pas seulement un événement vrai, 
historique; il est aussi présent, il appartient à l'actualité du chrétien et le 
vivifie: 6v ob (Jésus-Christ) &àv i| ab9aipétoc Éyopev 1ó ànoSaveiv eic 
tÓó a0100 zá90c, 1tó Gfjv abtoU obk Éotiv év fjutv. (Magn. 5,2; cf. Smyrn. 
4,2). 

Outre ce qui a déjà été signalé, les symboles ou conceptions et expé- 
riences vécues de la croix, du sang, et plus spécialement de l'Eucharistie 
et du martyre contribuent beaucoup à cette actualisation de la passion. 
L'Eucharistie nous révéle sa profonde expérience cultuelle. Elle est le 
centre de la vie chrétienne et de la réunion communautaire, dont le póle 
externe est l'évéque. C'est un sacrifice oü la chair morte et ressuscitée du 
Christ vivifie, construit l'unité (Philad.4; Smyrn. 7,1). C'est un aliment 
d'immortalité, àvríóotog to0 pg àxoSaveiv, àAAà Cfjv év 'Inoo0 
Xpio1óà 010 navtóc (Eph. 20,2; Rom. 7,3). Mais au-delà de ces expressions, 
il est à remarquer qu'Ignace emploie le langage eucharistique pour 
signifier son martyre (Rom. 7,3). Il l'exprimerait non seulement sous son 
aspect d'union au Christ mais aussi sous son aspect de sacrifice et d'assi- 
milation à la passion du Seigneur (cf. Rom. 2,2; 4,1). 

L'Eucharistie nous apparait donc comme un résumé de la théologie 
ignatienne. Parce qu'elle est la présence vivifiante de la passion-résur- 
rection. Parce qu'elle est le centre unificateur de la communauté. Parce 
qu'elle est rattachée au martyre de telle facon que celui-ci est considéré 
comme « Eucharistie ». Les hérétiques et les schismatiques, évidemment, 
le rejettent et meurent (Smyrn. 7,1). 


328 S. ZANARTU 


Impossible de ne pas voir dans cette profonde expérience eucharistique 
et dans l'atmosphére mystico-cultuelle qui l'entoure une ambiance qui 
coincide avec celle des religions à mystéres, mais cela peut s'expliquer à 
partir de la cohésion interne de la conception ignatienne.!? Au fond, le 
Christ du culte a été, pour ainsi dire, déplacé par le Christ-vie et intégré 
à Lui. 

b. Le martyre 


Le martyre est une réalité imminente à laquelle Ignace tend de toute la 
force de son esprit. Bien plus, lorsqu'il est condamné à mort?? et conduit, 
enchainé, au lieu d'exécution, le martyre a déjà commencé.!* 

Que représente le martyre pour Ignace? C'est la plénitude de la Go1].!? 
Ignace l'exprime dans la lettre aux Romains au moyen de diverses images. 
C'est un surgir libéré dans lequel il regoit la lumiére pure (Rom. 2,2; 4,3; 
6,2). C'est un accouchement et une naissance (rokgetóc; Rom. 6,1). Alors il 
sera croyant (rio16c), il sera quelqu'un, il sera un homme; il deviendra 
ÀAóyoc 000 (Rom. 2,1; 3,2; 6,2; 9,2). C'est un sacrifice offert en libation 
sur l'autel; oitóg £eiut 900 xai ov óó060vtov 8npíiov àAT9opat, tva 
ka9apóg dáptoc e£bpe90 toU Xpioxvob (Rom. 4,1; Rom.2,2; 4,2). C'est 
comme la chair et le sang du Christ dans l'Eucharistie ( Rom. 7,3). 

Le martyre n'est pas seulement «atteindre Dieu »,!6 c'est aussi une vie 
pour d'autres: il a un pouvoir de rachat (üvtiyvyov).!? Il n'en est pas 
pour autant en concurrence avec la passion du Christ; au contraire, sa 
force de rachat provient de son insertion dans la passion. Parce que le 
martyre est vie justement par le fait d'étre union au Christ et à sa passion. 
C'est le Christ mort et ressuscité qu'il cherche passionnément (Rom. 6,1). 
Alors il sera un vrai disciple, imitateur de la passion de son Dieu (Rom. 
4,2; 6,3), il souffrira avec (cupuna9eiv) le Christ (Smyrn. 4,3). En somme, 
le martyre est la vie pleine par la pleine assimilation à la passion du 
Christ. 

Mais le martyre n'est pas encore la résurrection. D'aprés Rom. 4,3, le 
martyre consiste à passer de l'état d'esclave à celui d'affranchi (üreXe6- 
9£poc); aprés, par contre, il ressuscitera homme libre (£Ag09&poc).!? Ce 
texte insinuerait que le martyre est comme un degré dans la libération. 
La distinction entre martyre et résurrection est renforcée par le fait que 
dans la lettre aux Romains le martyre est uni à une tendance anticor- 
porelle (Rom. 2,1s.; 3,2s.; 4,25; 6,1s.; 7,2—-8,1) et est teinté d'individualis- 
me,!? ce qui contraste avec la résurrection (p.ex. Eph. 11,2; Pol. 7,1, selon 
un texte que la critique donne comme probable). Maintenant, si nous 
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faisons le point, le martyre apparait comme déplagant amplement la 
résurrection ; il est vie en plénitude. 

Comment se situe Ignace à ce sujet par rapport au N.T.? Il y a en lui 
certains aspects qui reflétent une influence hellénistique et gnostique 
comme une certaine mystique de Dieu anthropocentrique (OgoÜ érni- 
tuy£iv), de tendance individualiste, et le martyre comme libération de 
cette terre. T. Preiss?? fait cette suggestion comme interprétation d'en- 
semble. Mais, à notre avis, pour ce qui est des éléments les plus impor- 
tants, Ignace continue le sillon profond que trace le N.T.: il enracine le 
martyre dans la passion du Christ, source de vie. C'est celui qui développe 
le plus le théme du martyre. Si nous le comparons avec Paul, nous trou- 
verons que «mourir avec le Christ» a déplacé son centre de gravité du 
baptéme et de la vie chrétienne et apostolique au martyre. La mort a 
perdu son caractére indifférent?! et le martyre est cherché avec passion. 
Pour employer les catégories de H. F. von Campenhausen,?? Ignace ne se 
situe pas dans la ligne du témoignage, mais du náoyei. Cela ne signifie 
pas qu'il ne regoive pas d'influences directes du judaisme pour ce qui est 
sacrifice vicaire et glorification du martyre. 

Il résulte de tout ce que nous avons dit que le martyre est revétu d'une 
dignité trés considérable. De toutes parts, les chrétiens accourent à la 
rencontre d'Ignace pour le saluer et le réconforter. Sa parole et ses lettres 
jouissent d'une grande influence. Ignace le considére comme une gráce, 
gráce trés spéciale, un KAf|pog qui lui a été offert en cadeau (Trall. 12,3; 
Rom. 1,1s.; 2,2; 9,2; Philad. 5,1; Smyrn. 11,1). ll demande avec insistance 
que l'on prie pour qu'il lui soit donné d'atteindre la fin (Eph. 1,2; 11,2; 
Magn. 14; Trall. 12,3; 13,3; Rom.3,2; 4,2; 8,3; Philad. 5,1; Smyrn. 11,1). 

Face au martyre, Ignace se montre anxieux. Il est encore sous la menace 
du danger; il n'est qu'au commencement du chemin.?? I] craint que les 
Romains n'intercédent pour l'empécher ;?* il craint que les bétes féroces ne 
réagissent pas devant lui;? il a peur de lui-méme.?$ Ce qui contribue à 
provoquer cette anxiété c'est sa passion pour le martyre, la conscience de 
la grandeur de ce don, et un vif sentiment de sa propre indignité.?" Ignace, 
dans la lettre aux Romains, emploie quelques expressions qui choquent 
notre sensibilité. Mais ce qui importe pour notre étude c'est que le mar- 
tyre, comme la passion, est source de vie et vie en plénitude. 


II. LA ZOH 


Quelle est cette vie qui surgit de la mort? Elle est foi et amour.?? La 
foi est le commencement de la vie, et l'amour en est la fin; tous deux 
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réunis sont Dieu (Eph. 14,1; cf. Smyrn. 6,1). Rien ne les dépasse (Magn. 
1,2 - le plus important est l'union avec Jésus et le Pére —; Smyrn. 6,1). Tout 
le reste - qui se rapporte à la perfection - s'ensuit (Eph. 14,1). La foi et 
l'amour sont comme le résumé, la cristallisation de la vie qui jaillit du 
Christ et que le chrétien posséde.?? I] y a donc une évolution évidente 
entre la fois paulinienne, qui se rapporte davantage à la justification, et la 
foi ignatienne, qui, avec l'amour, constitue la Go] dans laquelle le 
chrétien est installé. 

Un terme qui tend à équivaloir à Go] est àg3apoía (dq0aptoc).?? 
Il ne se refére pas directement à l'immortalité de l'àme ni au mode d'exis- 
tence des ressuscités. Il s'oppose à q0sípei, oiag3sí(psiw et o9opó, qui 
indiquent presque toujours la dissolution et la mort de la Gof|; il explicite 
la victoire dela vie. De méme que aic&vtoc, 0X tavtóc, àióvog et àSavaoía, 
il manifeste que la vie est éternelle. 

Un autre vocable, dont la signification tend parfois à s'assimiler à celle 
de Gor] est x&pic (x&ápicpa).?! Il contribue à renforcer le caractére gratuit 
de la vie qui se manifeste dans toute l'économie divine. Le mot óbvapig 
est aussi proche du concept de Go] (p.ex. Eph.14,2; Smyrn. 4,2). Par 
ailleurs, le théme de la vie a des affinités avec le théme du silence, de la 
douceur et de l'humilité, qui s'harmonise avec l'estime d'Ignace pour 
l'intériorité.?? 

La xyapá donne à la vie son caractére de joie eschatologique déjà 
présente.?? La vie apparait également comme lumiere (Eph. 19,2s.; Rom. 
6,2; Philad.2,1), gnose (Eph.17,2), eau (Eph.18,2; Rom.7,2 d'aprés 
le texte que la critique donne comme davantage probable), nouvelle 
levure (Magn. 10,2). 

Passons maintenant à la considération des deux traits principaux de la 
Go1|, les deux grands autres thémes ignatiens en plus de la vie: le Christ et 
l'unité. 


a. Le Christ 


Notre vie est Jésus-Christ. Nous avons déjà fait allusion à quelques 
formules qui expriment que le Christ est notre vie (10 ... r]uGv Gf|v) vraie, 
inséparable, pour toujours (Eph. 3,2; Magn. 1,2; Smyrn.4,1). Le chrétien 
doit donc vivre dans?* et selon Jésus-Christ (p.ex. Magn. 8,2; Trall. 2,1; 
Philad. 3,2; cf. Magn.9,1; 10,1). Il estson na9n11716,?? son imitateur.?9 Cette 
suite et imitation culmine dans le martyre,?? dans la plus grande union 
avec le Christ. 

L'union intime du chrétien avec le Christ se manifeste, entre autres 
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choses, par le fait que les chrétiens sont membres du Christ (Eph.4,2; 
Trall. 11,2), qui est la téte du corps. Le Christ est force et gnose du 
chrétien;?? i] habite en lui (Ep. 15,3) et agit par l'intermédiaire d'Ignace 
en aimant et en préservant les fréres (7Trall. 6,1; Philad. 5,1). 

Nous avons vu comment notre vie provient de la passion «actualisée » 
du Seigneur, comment nous vivons de sa résurrection, comment le Christ 
nous vivifie par l'Eucharistie. Nous disons maintenant, en glosant les 
formules ignatiennes, que le chrétien vit de la vie du Christ (Magn. 5,2), 
sans qui il n'existe pas de vie véritable (Magn. 9,2; Trall. 9,2). 

Chez Ignace, le théme du Christ-vie n'exclut pas le Pére, vers qui tout 
est dirigé.*?? Au contraire, le Christ lui-méme lui est soumis.* Cependant, 
malgré la relation essentielle au Pére et à l'ordonnance hiérarchique, la 
vie du chrétien est centrée sur le Christ, sur l'union avec Lui. Mais en 
centrant la vivification sur le Christ, Ignace déplace le théme du Saint- 
Esprit. 

En plus du théme du christocentrisme nous rencontrons chez Ignace 
une conception de vie qui est une espéce de mystique de Dieu*! non trini- 
taire. Mais les phrases qui expriment une plus grande union avec Dieu 
et notre actuelle participation de Lui (p.ex. Eph. 4,2; 14,1; Magn. 14) sont 
peu nombreuses et faibles en comparaison de celle qui se rapportent au 
Christ. Cette mystique de Dieu atteint une plus grande vigueur lorsqu'il 
s'agit du martyre (avec la formule Ogo6 énritvysiv)?? et de l'unité de Dieu. 

Mais au sein méme du martyre, le Dieu que l'on cherche tend à étre 
concrétement le Christ quand on arrive à une certaine profondeur de vie, 
comme nous pouvons le constater dans certains passages de la lettre aux 
Romains.*? C'est tout à fait cohérent puisque pour Ignace le sens et la 
valeur du martyre résident justement dans la réalité de la passion du 
Christ, dans laquelle il s'insére (cf. p.ex. 7rall.10; Smyrn.4,2; 5,2; 
Smyrn. 3,2). C'est ainsi qu'en Rom. 5,3 il parle deux fois d'atteindre le 
Christ ('Inoob0 Xptoctoo £nit0y0); et en Rom.4,1, texte probable selon 
la critique, le blé de Dieu se convertira en pain du Christ. On peut ob- 
server ce méme processus en S$myrn. 4,2. 

Par contre, lorsqu'il s'agit du théme de l'unité de Dieu, bien que le 
Christ soit le souverain prétre et la porte du Pére (Philad.9,1), téte du 
corps (Trall.11,2), et bien que l'unité symphonique soit hiérarchisée 
(p.ex. Eph. 5,1) et culmine dans la sujétion du Christ au Pére, nous con- 
statons cependant une certaine influence directe de lhellénisme et du 
gnosticisme. 

Nous avons donc vu comment le théme de la vie est intimement entre- 
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lacé avec celui du Christ parce que le Christ est notre vie. Quels autres 
traits nous offre le remarquable christocentrisme de notre auteur? Quel 
est le Christ d'Ignace? Il est Dieu, Fils du Pére et intimement uni à Lui, 
avec une vraie chair, mort et ressuscité, notre vie. Contre l'hérésie, 
Ignace souligne beaucoup la réalité de la chair et de la passion, il défend 
notre vie. Le Christ ignatien n'est pas celui qui apporte la révélation comme 
dans Jean, ni le sauveur si important dans la pensée de Paul; il est essen- 
tiellement Gol. Comme Jean, Ignace insiste sur la divinité du Christ et 
en méme temps sur la réalité de sa chair. Mais Ignace, comme Paul, se 
centre sur la passion et la résurrection. Si nous comparons son théme 
de la vie avec celui de Jean, il semble qu'Ignace le personnalise plus dans 
le Christ et l'intériorise davantage dans le chrétien. 


b. L'unité 


L'autre grand théme ignatien est l'union et l'unité. Nous avons parlé 
de l'union au Christ et de la relation à Dieu. Maintenant, nous affirmons 
que l'unité est présente en tout. 

L'unité de Dieu s'étend d'Abraham jusqu'à nous (PAil.9,1);** elle va 
du Pére au chrétien (Eph. 5,1; cf. Eph. 4,2). L'unité est Dieu et à partir de 
lui se communique à tout le corps (Trail. 11,2). C'est une unité hiér- 
archique dans laquelle est en vigueur le principe d'imitation.!$ 

L'unité s'exprime aussi avec force gráce à l'image du corps, dont la 
téte vivifiante est le Christ (Eph.4,2; Trall.11,2; Smyrn.1,2).^* Les rela- 
tions entre Jésus-Christ et l'unité sont multiples.*? C'est ainsi que vivre 
selon Jésus-Christ c'est vivre dans l'unité? ou bien vivre l'unité c'est 
Jésus-Christ.9? Nous pourrions dire que l'unité provient, de fagon spéciale, 
du Christ et que c'est en Lui que les thémes de l'unité et de la vie coin- 
cident et s'harmonisent. 

L'unité c'est l'Eglise. Par l'emploi du vocable &xkAnoía Ignace se 
référe la plupart des fois à l'Eglise locale, qui est visible?! et clairement 
hiérarchisée. Mais en méme temps c'est l'Eglise de Dieu le Pére et du 
Seigneur Jésus-Christ, élue dés avant les siécles et pour toujours,?? 
comblée de toutes les bénédictions et de toutes les gráces qui sont propres 
à la surabondance de la vie.?*. C'est l'Eglise locale et «catholique » à la 
fois, intimement unie au Christ comme le Christ l'est au Pére,?9 dé- 
positaire de la Go1] que le Christ lui communique (£p. 17,1), participante 
de l'unité de Dieu.? 

L'unité se concrétise dans l'évéque et dans la réunion, et dans d'autres 
manifestations d'amour.?? L'évéque (avec le presbyterium et les diacres) 
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est le centre visible de l'unité communautaire. Le chrétien ne doit rien 
faire sans l'évéque; il doit vivre en compléte harmonie avec lui.? La 
réunion communautaire est en étroite relation avec l'évéque, qui la pré- 
side. C'est en elle que se réalise l'Eucharistie. Nous pouvons dire que le 
moment le plus plein de la vie chrétienne sur cette terre, exception faite 
du martyre, est la réunion autour de l'évéque. De notre point de vue, c'est 
dans l'évéque et la réunion qu'est la vie; en dehors, les schismatiques pé- 
rissent.99 

L'unité est donc charnelle et spirituelle comme la vie et comme le 
Christ.9! Cette union de chair et d'esprit aide à exprimer la grande con- 
ception unitaire d'Ignace, qui prolonge avec force jusqu'à la communauté 
(évéque et réunion) la ligne de la chair du Christ, sur laquelle il insiste 
tellement contre les hérétiques. Sous ce rapport, il va nettement plus 
loin que Jean. Enfin, Ignace en arrive à dire qu'il n'y a rien de meilleur 
que l'union (Pol. 1,2; Eph. 13,2).9? 

Etant donné tout ce que nous avons vu jusqu'ici et prenant en considé- 
ration les exhortations constantes d'Ignace à l'unité (qui est en partie 
réponse au schisme), on pourrait se demander avec raison quel est le 
théme le plus important pour notre auteur: la vie ou l'unité? T. Preiss9? 
souligne l'unité. Personnellement, je préfére le théme de la vie pour dif- 
férentes raisons.9 Mais ce qui nous intéresse ici c'est la relation entre 
l'unité et la vie. Nous pouvons conclure que la vie est unité et que la 
dispersion est mort. Ajoutons que la Gor] ignatienne est remarquable- 
ment communautaire. 


III. LA LUTTE ENTRE LÀ VIE ET LA MORT 


Nous avons parlé de la mort physique et de la Go] qui en jaillit dans la 
passion et le martyre. La Go est le Christ et elle est l'unité. Mais ces 
concepts n'épuisent pas la conception ignatienne de la vie et de la mort. 
Parce qu'il existe une autre mort, non plus physique, mais antithétique 
et ennemie jurée de la Go. 

La mort était déjà installée dans le monde lorsque l'apparition de 
Dieu sous forme humaine entraina sa destruction. ó9gv £Aogto müoao 
payegía xai rüc ógopóg Tjpavi$eto kaktag: &yvou kxaS89pstto, raAatd 
BaociAsia OwgÜOsipgvo OsoU0 àvOponivog oavepoupévou eic kaivótnta 
óióíou Gofjg; àápxr|v ó& &XAáppavev 1ó napà Og ünnpuopgévov. ÉvOev 
tà TÓvtüàü ouv£&KlVEltO Otà tÓ pgAgtüo9ai S9avátou katáAvci. (Eph. 
19,3).95 

Voilà un texte curieux et qui constitue une exception parmi les écrits 
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ignatiens. On attendrait normalement le contraire: nous sommes installés 
dans la vie et c'est la mort qui survient, menagante, pour la détruire. En 
ce sens, Ignace ne scrute presque pas le passé de péché et de mort; il 
n'a pas une expérience vécue trés profonde d'avoir été racheté par le 
Christ.95 En somme, la rédemption a été déplacée par la vie que nous 
possédons déjà. 

Par contre, si nous regardons en direction du futur, nous rencontrons 
une forte tension vers le martyre, qui, nous l'avons déjà dit, est la pléni- 
tude de la vie. Ce futur proche ne contredit pas les grandes coordonnées 
ignatiennes de l'eschatologie commencée; au contraire, il les suppose. 
Parce que le dynamisme vers le martyre nait de la vie que l'on a déjà. 
Comme nous le croyons, l'espérance aussi, qui se concrétise dans le 
Christ,9" est une dimension de la vie actuelle.95 

D'autres aspects de la vie future n'apparaissent que trés peu chez Ignace. 
Le plus en évidence est la résurrection du chrétien, à laquelle il ne se 
réfere que cinq fois bien qu'elle soit la culmination logique de la valorisa- 
tion de la chair par rapport à la vie.9? Des idées générales sur la vie et la 
récompense futures affleurent surtout dans la lettre à Polycarpe."? 

Ce que nous venons de signaler confirme une constatation qui se fait 
jour tout au long de ce travail: Ignace appartient trés nettement à la ligne 
de l'eschatologie commencée de Paul et Jean."* Comme dans Jean, l'escha- 
tologie présente, dans la majorité des lettres, fait passer l'eschatologie 
future à l'arriére-plan. Cependant, l'imminence de sa mort imprime un 
fort dynamisme en direction du martyre. 

La Gof| possede la transcendance du Christ, mais dans le chrétien elle 
est menacée (il n'en est pas de méme dans l'Eglise). Cette transcendance de 
la vie est revétue d'une certaine atemporalité et immutabilité trés carac- 
téristiques de l'ambiance contemplative et mystico-cultuelle de com- 
munautés repliées sur elles-m&mes.?? Ignace ne fait pas sien le dynamisme 
de la descente et de la montée johannique ni le caractére dramatique de la 
décision face à Jésus. Il ne posséde pas non plus la dynamique paulinienne 
de l'histoire du salut." Chez Ignace tout a tendance à se condenser dans 
le moment présent et dans son martyre proche. 

De méme, il ne parle pas beaucoup de la croissance de la vie, de son 
mouvement vers la perfection." Ce qui certainement le préoccupe c'est 
la permanence dans la Go]; il prend souci de l'affermir solidement face 
aux dangers."? C'est contre elle que la mort livre son combat. 

La grande menace provient des hérétiques et schismatiques. Ils ne 
sont pas plantation du Pére mais porteurs d'un cadavre, stéles funéraires 
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et tombes de morts."9 Ils iront au feu inextinguible." Non seulement ils 
meurent,"? mais ils communiquent aux autres une peste mortelle.?? Il faut 
donc se garder de leurs tromperies et éviter tout contact avec eux.9? 

La mort peut aussi provenir entre autres choses de la vaine gloire et de 
l'orgueil.?! Derriére ces menaces mortelles, se dresse le prince de ce 
siecle. Dans la méme ligne, le vocable kóojptog et quelques autres revétent 
un caractere péjoratif. Disons en passant qu'Ignace ne semble pas déve- 
lopper un seul concept positif sur ce monde et cette vie; tout le positif est 
englobé dans la Go. 

Quelle est cette mort pour Ignace? Plus qu'un chátiment*? — Ignace ne 
parle presque pas de péché — c'est comme se mettre hors du Christ-vie et 
donc mourir automatiquement.9? 

Mais à son tour la Gor] menacée peut vaincre de nouveau la mort gráce 
à la conversion du chrétien tombé.?^ Jésus-Christ (Christ-vie) est celui 
qui peut pardonner, délier, racheter, guérir et convertir.95 La vie (éternelle 
et incorruptible) sort donc victorieuse de ce combat parce qu'elle est 
Jésus-Christ notre Seigneur. 


CONCLUSION 


Le concept de Gor chez Ignace est central et c'est à lui que se rapportent, 
de facon différente, deux concepts de mort. D'un cóté,la passion du Christ 
et le martyre, qui y est assimilé, sont sources de vie. Par ailleurs, il y a une 
autre mort qui guette la Go] et lui livre combat. La vie résulte victorieuse 
et éternelle. La Gor] donc, non seulement absorbe la mort physique, mais 
vainc la mort qui lui est antithétique. L'Eglise la posséde en plénitude. 
Le chrétien au contraire est menacé et doit l'affermir. Ignace est un grand 
convaincu de l'eschatologie commencée, mais le martyre le dynamise vers 
un futur proche. 

La vie est unité, unité de chair et esprit comme le Christ. Elle est corps 
du Christ et réunion présidée par l'évéque. La vie est le Christ dés son 
origine jusqu'à sa plénitude. C'est sa définition la plus essentielle. Les 
concepts de Christ et de vie se déterminent mutuellement. Le Christ 
qu'Ignace nous présente est un Christ-vie avec des aspects cultuels sou- 
lignés. Et la christologie à son tour influence fortement le concept de 
vie: union hiérarchique de chair et esprit, corps du Christ et Eucharistie, 
martyre assimilé à la passion, eschatologie présente, transcendance. C'est 
pour cela que la formule «le Christ notre vie» est une synthése excellente. 

La pensée d'Ignace est influencée par trois réalités que nous pourrions 
appeler externes: hérésie et schisme, martyre imminent, et une certaine 
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ambiance des communautés chrétiennes. L'hérésie et le schisme, contre 
lesquels Ignace lutte de front dans cinq de ses lettres, l'aménent à insister 
sur la chair du Christ, sur sa passion (en relation intime avec notre vie, 
avec l'Eucharistie et le sens du martyre), sur la communauté concréte. 
Le martyre infuse un puissant dynamisme à son installation dans la vie, 
une tension vers le futur immédiat. Sa perspective est plus individuelle. 
C'est dans la lettre aux Romains qu'Ignace s'épanche avec véhémence et 
exprime son mépris de cette vie visible. Finalement, le milieu commu- 
nautaire reflété dans les lettres d'Ignace est peu missionnaire. Les com- 
munautés apparaissent comme repliées sur elles-m&mes, centrées sur le 
culte eucharistique, regardant vers le Pére, trés hiérarchisées autour de 
l'évéque et avec de chaleureux liens d'union. 

On a discuté beaucoup sur les influences directes de l'hellénisme et du 
gnosticisme chez Ignace.*9 Elles se manifestent fondamentalement comme 
une mystique de Dieu anthropocentrique, dont la caractéristique prin- 
cipale est la conception et le désir de l'unité de Dieu et la recherche pas- 
sionnée, un peu individuelle, du martyre libérateur. D'autres mani- 
festations mineures de ce courant seraient l'atemporalisme et le silence de 
Dieu. 

Mais Ignace est essentiellement un néo-testamentaire. Son vigoureux 
christocentrisme, l'eschatologie commencée et l'assimilation du martyre 
à la passion du Christ le manifestent clairement. Méme son anthropo- 
centrisme est en partie explicable par le fait qu'il considére le Christ 
comme notre vie. De plus, par rapport au N.T. nous pouvons dire que 
chez Ignace atteignent leur sommet les thémes suivants: la ligne de l'in- 
carnation prolongée jusqu'à l'union communautaire et hiérarchique, 
l'intégration de la mort dans la vie (dans le martyre, comme dans la 
passion, de la mort surgit la vie) accompagnée d'une profonde expérience 
eucharistique, la compénétration mutuelle entre le Christ et la vie. Pour 
synthétiser nous pourrions dire qu'Ignace appartient au milieu johan- 
nique mais qu'il a regu une forte influence paulinienne.5? 


NOTES 


* CIraduit de l'espagnol. 

!1 Cf. pex. 7rall. 4,1; 5,1s.; Philad. 7,1s. 

? Le verbe àyanzópnev dans Philad. 5,2 n'est pas une exhortation contre des héré- 
tiques antijudaisants qui méprisent les prophétes, mais un indicatif verbal: Ignace ne 
méprise pas les prophétes lorsqu'il proclame la supériorité de l'Evangile. 

?* Le premier COv de Rom. 7,2 est discutable. On peut vivre aussi selon les hommes 
(Trall.2,1; Rom.8,1) ou selon le judaisme (Magn. 8,1). Dans Eph.9,2; Magn.9,1; Trall. 
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2,2 (cf. Eph. 1,1) nous rencontrons d'autres expressions qui désignent la vie. On pourrait 
aussi prendre en considération les vocables qui se rapportent à la résurrection. 

* Dans Eph.16,2, il se rapporte à la mort physique comme chátiment du péché, 
celle-ci étant figure de la mort par rapport à la Gon. Ce texte est le seul oü Ignace 
nous parle de maniére directe d'une mort physique qui ne soit pas la passion ou le 
martyre. Dans Magn. 5,2 àno9vijoksi s'applique à la configuration que tout chrétien 
doit avoir avec la passion du Christ. 

5 Les seules exceptions se trouvent en EpA. 19,3 et, en partie, en Smyrn. 10,1. 

€. Cf. Eph.13,1s.; 19,3; Trall. 4,2; Philad. 6,1. On pourrait ajouter les expressions 
se rapportant à la maladie, la corruption, et quelques-unes en relation avec la prison, 
l'incorruptibilité et ll'immortalité. ITá90c, au contraire, est toujours rapporté au Christ 
et n&oygi à la mort du Christ ou du martyr. Cf. Eph. 12,2; Rom.4,2. 

'* «... denn 9ávatoc und Corj sind die das Denken des Ign. beherrschenden Op- 
posita...» (Ignatius und Paulus, p. 42, dans Studia Paulina in honorem Johannis De 
Zwaan septuagenarii, Haarlem 1953, 37—51). 

8. 9eo6 (Enri)toyyÓveiw et la voix passive du verbe £ópíoksiv sont des expressions 
indirectes. 

? Dans Smyrn. 5,3, si Ignace emploie le terme àváàoxaotc pour désigner notre vie, 
C'est par opposition à 1&90c. 

19 Fph.1,1; Magn. inscr.; Philad.9,2; Smyrn. 7,1. Cf. Eph.18,1; Smyrn.2. 

H  Eph.16,2; Trall. 2,1; Rom.6,1; Smyrn. 1,2; 2; 7,1; Pol. 32. 

1? Signalons quelques-unes des différences entre la conception des religions à 
mystéres et celle d'Ignace. Pour Ignace, l'actualisation de la passion-résurrection est 
celle d'un fait historique (dans la chair), qui a eu lieu une fois pour toutes. De méme, 
ses textes n'indiquent pas que la participation à l'Eucharistie serait un processus de 
mort et de retour à la vie; le chrétien posséde déjà la vie, vie qui comporte la forte 
exigence de suivre et d'imiter le Christ. 

L'Eucharistie, du reste, est une réunion communautaire, hiérarchisée, qui glorifie 
Dieu et se préoccupe de problémes concrets. 

13 Pph.12,1; Trall. 3,3; Rom.4,3. 

M4 Tgnace fait allusion vingt fois à sa condition d'enchainé et ses chaines sont 
üvciiyuxov (Smyrn. 10,2; Pol. 2,3), elles sont des perles spirituelles avec lesquelles il 
veut ressusciter (Eph. 11,2; Smyrn. 11,1). 

15 (C'est en lui que culmine le dynanisme de la Gor] qui opére en Ignace (p.ex. 
Rom. 7,2; Smyrn. 4,2) En Rom. 6,2 il identifie le martyre avec la vie, et la permanence 
sur cette terre avec la mort. 

16 Qego6O énitoxeiv (Eph. 12,2; Magn.14; Trall. 12,2; 13,3; Rom. 1,2; 2,15; 4,15; 9,2; 
Smyrn. 11,1; Pol 7,1). 

"  Eph.21,1; Smyrn. 10,2; Pol.2,3; 6,1. Cf. &yviCeo9at et repiynpa en. Eph. 8,1 et 
Trall.13,3 (texte probable d'aprés la critique). 

18 Voir aussi le texte, trés controversé, de Pol. 7,1. 

19 T]gnace ne se pose pas les probléme de Paul quant au travail apostolique (Pf. 
1,21—-26). 

?? [a mystique de l'imitation du Christ et de l'unité chez Ignace d'Antioche, pas- 
sim, RHPhR 18 (1938) 197—241. 

?! [la mort physique ne se présente pas non plus chez Ignace comme le phénoméne 
naturel des Stoiciens ni comme la conséquence du péché (conception judaique et néo- 
testamentaire), sauf en Eph. 16,2. 

?? Die Idee des Martyriums in der alten Kirche, 2e éd. (Góttingen 1964) 65-67. 

23 P.ex. Eph.3,1; 12,1; Trall.4,1s.; 5,2; 12,3; 13,3; Rom.1,1s.; 5,1.3; Philad. 5,1 
(l'emploi de àvaráptiocogc est trés probable d'aprés la critique). 

2 Rom.1,2; 2,1-3,1; 4,1-3; 5,3; 622-7,2; 8,1-3. 
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?5 Rom. 5,2; cf. Rom.4,2 

*í [e prince de ce monde veut empécher son martyre et détruire ses sentiments en- 
vers Dieu (Rom. 7,1). Ignace craint qu'au dernier moment il ne veuille lui-méme éviter 
le martyre (cf. Rom. 7,2); c'est pourquoi il demande force intérieure et extérieure ( Rom. 
3,2). Il craint également l'orgueil (cf. 7ra/l.4,1) et probablement son propre zéle 
(immodéré) pour le martyre (cf. Trail. 4,2). Le martyre va donc étre une preuve de la 
vérité (intérieure) de son étre chrétien (cf. Rom. 3,2). A ce propos le verbe eóps9jvat 
est employé pour indiquer le martyre dans les passages suivants: Eph.12,2; 21,2; 
Rom. 2,2; 3,2 (bis); 4,1.2; Smyrn. 3,2. 

? Eph. 21,2; Magn. 14; Trall. 13,1; Rom.9,2; Smyrn. 11,1. 

?5  [líottg et àyàr sont employés 17 fois ensemble, si l'on inclut les textes douteux 
de Magn. 6,1 et Rom. inscr. 

?9 Cf. p.ex. Eph. 1,1; 20,1; Magn. 13,1; Trall. 8,1; Rom. inscr. d'aprés un texte assez 
douteux; Smyrn. inscr.; 1,1; 13,2. Au sujet de la foi, cf. en outre Eph. 16,2; Trall. 2,1. 
Quant à l'amour, voir aussi Rom. 7,3; Smyrn. 7,1. 

39 Comme la Gon, l'àp39apoía provient du Christ et de sa passion (Eph. 17,1; 
Philad.9,2; Trall. 11,2); elle est trés liée à l'unité hiérarchique et à l'Eglise (Eph. 17,1; 
Magn. 6,2; Trall. 11,2); elleaideà exprimer la récompense éternelle qu'est la vie (Pol. 2,3). 
De méme, en Rom.7,3 l'amour incorruptible est le sang «eucharistié» du Christ, 
symbole de la plénitude de vie qu'Ignace atteindra dans le martyre et opposé à l'aliment 
de corruption et aux plaisirs de cette vie terrestre. 

31 [a gráce est ainsi décrite comme quelque chose de personnel (cf. p.ex. Pol. 1,2) 
et qui peut surabonder (cf. p.ex. Rom. inscr.; Smyrn. inscr. (xàpiopna); 9,2; Pol. 2,2 
(xàpiopa)). La gráce est présente pour nous (p.ex. Eph. 11,1). C'est un don qui vient 
à nous et que nous recevons (cf. Eph. 17,2 (xápiopa) ; Magn. 8,1; Smyrn. 6,2), don qui 
est vie (Christ-vie) (cf. p.ex. Eph.17,2 (xàpiopua); Magn.8,1), et qui est capable de 
rompre les attaches de mort dans lesquelles sont tombés quelques chrétiens (cf. 
Philad. 8,1; 11,1). 

32? Cf. p.ex. Eph.14,2; 19,1 et 3; Magn. 12; Trall.4,2; 8,1; Rom. 7,2; Philad. 1,2. 

33 Elle regoit les qualificatifs d'immaculée, éternelle et permanente (Eph. inscr. 
d'aprés un texte que la critique donne pour probable; Magn. 7,1; Philad. inscr.). 

33 P.ex. Eph. 8,2; 10,3; 11,1; 20,2; Magn. 10,2. 

?5  P.ex. Magn.9,1-10,1. 

36  P.ex, Eph. 10,3; Philad. 7,2. 

9  P.ex. Eph. 1,2; Rom.4.2; 5,3; 6,3; Smyrn.4,2. Cf. Pol. 7,1 d'apres le texte le plus 
probable. 

38 Voir ce qui a été dit plus haut au sujet de ces deux vocables. 

39  P.ex. Eph. 4,2; Rom.2,2; 7,2; Philad.9,1. 

^9  Fph.5,1; Magn. 7,1s.; 13,2; Philad. 7,2; Smyrn. 8,1. 

41 T. Preiss (La mystique ...) découvre chez Ignace une mystique de Dieu d'influence 
hellénistique et gnostique, qui consisterait en une recherche et ascension de l'àme, 
désireuse d'unité et d'immortalité, vers une participation et union future avec la 
divinité. Tout cela est possible gràce à l'union de la chair et de l'esprit dans le Christ, et 
se réalise dans l'imitation, spécialement de sa passion. 

*?? Voir supra, note 16. Cette rencontre avec Dieu gráce au martyre est exprimée 
aussi à l'aide d'autres formules dans Eph.12,2; Rom.2,2; 4,1.2; 6,2; Smyrn.4,2. Ce 
qu'expriment le plus ces formules c'est le sacrifice et aussi un peu le «surgir» vers Dieu. 
Atteindre Dieu à travers la mort (sans référence au martyre) apparait en Eph. 10,1 
(il emploie tóxootiv et l'interprétation est trés probable); Magn. 1,2 Vencoppsmn 
Smyrn. 9,2 (xeó5go9e); Pol. 2,3. Cf. Pol. 6,1. 

^9  P.ex. Rom.4,2.3; 6,1.3; 7,3. 

^4 P.ex. Eph.7,2; 18,2-19,3; Magn. 7,1 (fivopévogc àv n'est pas certain); 7,2; 11; 
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Trall.9,1s.; Smyrn.1,1-3,3. Le Christ est charnel et spirituel; de nombreuses fois, il 
est appelé Dieu. 

55 C'est à l'unité de Dieu que se convertissent les chrétiens (Philad. 8,1). Cf. Philad. 
5.2. 

56  P.ex, Magn. 7,1; 13,2; Smyrn.8,1. 

^ Rappelons que l'Eucharistie aussi est unifiante et est vie. 

153 Une raison profonde de l'unité des chrétiens se trouve dans le fait que le Christ 
soit un et que Dieu soit unité hiérarchisée (le Christ soumis au Pére) (p.ex. Eph. 5,1; 
Magn. 7,1s.; 13,2; Philad.4; Smyrn. 8,1). 

39  P.ex. Trall. 2,1; Philad. 3,2. 

*?  Magn.1,2; 7,1; 15 (dans les deux derniers cas, le relatif serait à rapporter à toute 
la phrase, à l'unité). Pour ce qui est de Magn. 1,2, je suis de préférence l'interprétation 
de J. B. Lightfoot: «and I pray that there may be in them union of the flesh and of the 
spirit which are Jesus Christ's» (The Apostolic Fathers. II: S. Ignatius. S. Polycarp, 
London 1885, ad loc. cit.). 

931 P.ex. Magn. 1,2; Philad. 3,2; Smyrn.11,2. 

??  Philad. inscr.; Smyrn. inscr. Cf. Trall. 2,3; 12,1; Philad. 10,1. 

33 Eph. inscr. Cf. Trall. inscr. 

5* Voir les salutations des lettres aux Eglises. 

55  Smyrn.8,2. Le Christ serait le centre interne et vivifiant de tous les chrétiens et 
l'évéque serait le centre d'union, plutót externe, d'une communauté particuliére. 

$$  Fph. 5,1. Elle est son corps et le Seigneur l'aime comme son épouse (Smyrn. 1,2; 
Pol. 5,1). 

"  Philad.9,1. 

55 Par exemple les visites réciproques, prier les uns pour les autres, les préoccupa- 
tions pour les diverses Eglises. Une certaine prééminence de l'Eglise de Rome va aussi 
de pair avec des oeuvres de charité. Quoique l'expression rpoka9npévn tfjg àyármnc 
(Rom. inscr.) se rapporte à la charité au sens large, celle-ci ne s'en traduit pas moins en 
oeuvres concrétes. 

$9. Cf. p.ex. Eph.2,2; 4,1; 6,1; 202; Magn.3,1s.; 6,2; 7,1; 13,2; Trall.2,1s.; 3,1; 
7,1; 13,2; Philad. inscr.; 2,1; 3,2; 7,2; Smyrn.8,1s.; 9,1; Pol.4,1; 5,2; 6,1. 

99 P.ex. Eph. 4,2; 5,2s.; 13,1s.; 2022; Magn.4; 6,2; Trall. 7,2; Philad. 3,2; 3,3; 8,1; 
Smyrn. 7,1; 8,1s.; 9,1. 

$2. Cf. p.ex. Eph. 10,3; Magn. 1,2; Trall. inscr., suivant un texte que la critique donne 
pour probable; Rom. inscr.; Smyrn.1,1; 13,2; Pol.2,2. Quant au Christ charnel et 
spirituel, cf. p.ex. Eph. 7,2; Smyrn. 3,2 (texte probable); 3,3; 12,2. Ce qui a été 
dit antérieurement n'exclut pas le fait que le vocable capktkóg (cáp) soit quelquefois 
employé péjorativement, p.ex. en Eph. 8,2. 

€? En Magn.7,1, il affirme que rien n'est meilleur que Jésus-Christ, mais Jésus- 
Christ est l'union à laquelle il exhorte. 

$$ [a mystique, pp. 227ss. 

$€ [e théme de la vie est plus christocentrique, plus dialectique (on lui oppose la 
mort), il explique mieux les trois genres différenciés des lettres ignatiennes (suivant les 
catégories de vie présente et future). En général, je dirais qu'il sert à mieux interpréter 
Ignace. Le théme de l'unité, par contre, a des versants opposés: l'union de la chair et 
de l'esprit s'oppose à l'union avec le Christ et avec Dieu en tant que celle-ci libére du 
visible. 

$$ [e texte est celui de T.Zahn, F.X.Funk et K.Bihlmeyer. Cf. Eph.13,1s.; 
Trall. 4,2. Cette apparition de Dieu sous forme humaine se rapporte, je crois, spéciale- 
ment à la naissance du Christ. Nous écartons la position de H.Schlier (Religionsge- 
schichtliche Untersuchungen zu den Ignatiusbriefen (BZNW, 8), Giessen 1929, 5—32), qui 
insiste sur l'ascension manifeste, entre autres pour les raisons suivantes: c'est seulement 
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le commencement (Eph. 19,3; cf. 20,1), l'allusion à la passion en Ep. 19,1 serait une 
phrase intercalaire. 

66 [e Christ est certainement notre sauveur (Eph.1,1; Magn. inscr.; Philad.9,2; 
Smyrn. 7,1), qui a souffert pour nos péchés (Smyrn, 7,1). Cf. Eph.18,1; Smyrn.2. 

€?  FPph.21,2; Magn.11; Trall. inscr. ; 2,2; Philad. 11,2. 

$8 Notre espérance est le Christ et le Christ est dés maintenant notre vie. Cf. en 
outre Magn. 7,1; 9,1; 11; Trall. 2.2; Philad. 5,2; 11,2. 

9 — Eph.11,2; Trall. inscr.; 9,2; Rom.4,3; et le texte douteux selon la critique de 
Pol. 7,1. La seule trace de la parousie est Po/. 3,2. Il n'y a que trois allusions explicites 
au jugement (Eph. 11,1; Smyrn. 6,1; 10,2). La problématique du jugement est implicite 
dans les récompenses et les chátiments futurs sur lesquels se basent quelques exhorta- 
tions (p.ex. Eph.16,1s.; Magn. 5,1; Philad. 3,3), et dans l'emploi du verbe sgópe9fjvai. 
Cf. Philad. 8,2 (Owato9fivau; Pol. 1,2 (oóCovca). 

70 P.ex. 1,3; 2,3; 4,3; 62. 

7? La conduite chrétienne jaillit évidemment de la vie déjà possédée (union de 
l'indicatif et de l'impératif) et lui est trés liée, par exemple Eph. 1,1; 8,2; 9,1; 14,2; 
15,3; Magn. 12; Rom. 7,2; Smyrn. 4,2. Cela n'exclut pas l'existence d'autres motivations 
comme la récompense pour les oeuvres, mais celles-ci restent à un plan secondaire. 

7? Pour défendre la vie, les chrétiens doivent éviter le contact avec les hérétiques. 
On ne parle quasi pas des paiens. On prie pour eux. D'un autre cóté, l'attitude con- 
templative s'harmonise bien avec le théme de l'intériorité et du silence dans l'unité 
hiérarchisée de Dieu. 

':3 [lse référe à l'A. T. uniquement dans la polémique autour du Christ contre les 
judaisants. Sur Magn.10,3, cf. P. Meinhold, Die geschichtstheologischen Konzep- 
tionen des Ignatius von Antiochien, dans Kyriakon. Festschrift Johannes Quasten, 
I, Münster 1.W. 1970, 182-191. Nous constatons aussi le peu de sensibilité que montre 
Ignace vis-à-vis de la succession temporelle dans le fait qu'il ne recourt pas à la suc- 
cession apostolique pour défendre l'orthodoxie contre les hérétiques, quoiqu'il mette 
les apótres en évidence. 

"^ [a perfection est en étroite relation avec la foi et l'amour (p.ex. Eph. 1,1; 14,1; 
Smyrn. 11,2s.; 12,1), avec l'unité (p.ex. Eph. 2,2; 4,2). Elle est aussi reliée à la connais- 
sance (Trall. 4,1; 5,1s.; Pol. 2,2), à la maniére de penser et de sentir (p.ex. Philad. 1,2; 
Smyrn. 1,1), au silence et à la bonté (p.ex. Eph. 15,2; Trall. 3,2; Philad. 1,1.2), au célibat 
(Pol. 5,2). Evidemment, le martyre laisse dans l'ombre toute autre perfection. 

7*5 Voir par exemple l'emploi des vocables éópáGew (&O6paioc), àowukpitog 
(GOàKpicoc), otnpíiGetv, Akivntoc, àoqoaA(Ceww (GoqpaA mnc). 

'6 Trall. 11,1; Philad. 3,1; 6,1; Smyrn. 5,2. Cf. Smyrn.2. 

"7  Eph.16,2. Cf. Philad. 3,3; Smyrn. 6,1. 

38 P.ex. Eph.17,2; Smyrn. 7,1. Quelques textes ne parlent que de maladie, fort 
affaiblissement, entrave, prison. 

79 Eph. 16,2; Trall. 6,2; 11,1; Pol.2,1. 

89  P.ex. Eph. 7,1; 9,1; Trall. 7,1; 11,1; Philad. 3,1; 6,1; Smyrn.4,1; 5,3; 7,2. Dans 
les instructions à l'évéque Polycarpe, Ignace semble se montrer un peu moins exigeant. 

81 P.ex. Eph. 5,3; Trall. 4,1; 7,1; Pol. 5,2. 

82 Cf. p.ex. Eph. 5,3; 16,2; Magn.4; Trall.7,1s.; Philad. 8,1. 

383  [gnace congoit la vie, pour ainsi dire, comme quelque chose de physique: parti- 
ciper du Christ (sans qui on ne peut vivre), de la communauté (p.ex. Eph. 5,2). Cela 
n'exclut pas qu'Ignace se référe aussi au mode de vie (kaxá). Les vocables ápapcía et 
Gp prave n'apparaissent qu'en Eph. 14,2 et Smyrn. 7,1. 

$* [aconversion s'exprime spécialement au moyen du vocable uigzavoeiv (ugtávota). 
Cf. Philad. 11,1; Smyrn. 7,1 (interprétation probable de àvaotóoci). La possibilité de 
récupération est aussi suggérée par les images de la maladie, etc. Ignace fait peu de 
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fois allusion à une mort irrémédiablement définitive (future) (p.ex. Eph. 16,1s.; Magn. 
5,1; Philad. 3,3). 

85 Eph. 7,2; Philad.8,1; 11,1; Smyrn.4,l. 

8$  H.Schlier (Religionsgeschichtliche...), qui suit la méthode de l'histoire des reli- 
gions, surévalue les influences gnostiques. 

*' R.Bultmann affirme: «... Ignatius, der mit Johannes durch die gemeinsame 
Zugehórigkeit zur einer bestimmten geistigen Welt verwandt ist, und auf den doch 
Paulus stark gewirkt hat» (Theologie des Neuen Testaments, réimpression de la 3e éd., 
Tübingen 1961, 361; cf. 7b., 541). 


Santiago, Université Catholique du Chili 
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A LITURGICAL SOURCE IN ACTS OF PETER 38 
BY 


BRIAN McNEIL 


In the concluding part of the Acts of Peter, as the apostle is crucified 
head-downwards he makes a speech which includes the following words: 
nrpoof|kev yàp &ripatvew t0 100 Xpiotob otavpó, óotio £otiv teta piévog 
Aóyoc, eig xai uóvoc, repi ob tó zveUpa Aéysv Tí yáp &otw Xpiotóg 
QÀÀ' Ó Aóyoc, ijxoc toU 3eob; tva Aóyog T] tobto 1ó óp3óv &óXov, &o' 
à £otabpopat. i]jyoc 0&8 10 mAÓyiÓv &otw, àv9ponov qocic. ó 68 f|Aoc 
Ó cuvéxov £ri 10 0p9 &0X.o 1Ó6 nA Óyov katà péoov, T] £tiotpogT] kai 
T] H£téávota toO áv9ponov. 

"For it is fitting to mount the cross of Christ, who is the word stretched-out, the one 

and only, of whom the Spirit says, "For what is Christ, but the word, the sound of 

God?" So that the word is this upright wood on which I am crucified ; and the sound 


is the cross-piece, man's nature; and the nail which holds the cross-piece to the up- 
right wood in the middle is the conversion and repentance of man." 


The language of this speech is textually uncertain,! and its meaning highly 
obscure. I prescind here from a discussion of precisely what Peter's 
words mean; they continue his description of the state of man redeemed 
by Christ, which begins in ch. 38 with an Adam-Christ typology drawing 
on the agraphon of Jesus about *making the two one'. My intention is to 
suggest that the theme of a crucifixion in the imitation of Christ, which is 
so prominent in this passage,? is heightened by the use of a liturgical text 
speaking of the imitation of Christ crucified, which may be reconstructed 
with the aid of the Odes of Solomon. 
When we place side by side Ode 27, 
]  'Lspread forth my hands 
and hallowed my Lord, 
2 for the stretching-out of my hands 
is his sign, 
3. and my spreading-forth 
is the upright wood', 
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and Ode 42,1 f., 
la (I spread forth my hands 
and drew near to my Lord, 

lb for the stretching-out of my hands 

is his sign, 

2a and my spreading-forth 

is the spread-forth wood 
2b that was lifted up 
on the way of the righteous one', 
we see that there is a very close connection between the two passages. 
Similar imagery is found in Ode 35: 
Ta *'And I spread forth my hands 
in the ascent of my soul, 

7b and I stood upright towards the Most High, 

7c and I was redeemed towards him'. 

The metrical patterns of 27,1-3 and 42,1-2a are identical, and we find 
an identical balance of phrase and structure of thought. The :rísa of 
42,2b picks up the :rís of 27,3b and reinforces the closeness of the lan- 
guage. Similarly, the picking-up of the verb pesfet in the noun psifát(i), 
and in the description of the wood as psfta in 42,2a, is a further bond in the 
poetry ; and the shift of meaning between ftrís in 27,3b, which is best taken 
to mean 'upright', and trísa in 42,2b, where the reference is best taken 
as personal, to 'the upright man', suggests that we should see the second 
passage as a development of the first. The idea of the physical uprightness 
of the wood (27,3) is not lost in 42,1f., for the *spread-forth wood" is 
"lifted up' (v. 2b), and the 'righteous one' is the one who is 'upright" (cf. 
the Greek óp3óc). There is no parallel elsewhere in the Odes of Solomon 
to this delicate interplay of the senses of words or measured balance of 
phrase, and the presence of these features here strongly suggests that 
these first two passages should be seen as parts of one single poem. 

Ode 35,7 presents the same pattern as Odes 27 and 42,1 f. The presence 
of the verb ettarset in v. 7b, giving a third use of this root trs, with a third 
nuance, suggests that these four lines may be another part of the same 
poem.? 

As these three passages stand in the Odes, 27,1-3 is written ex ore 
odistae; 35,7 may be either ex ore odistae or ex ore Christi; and 42,1 f. is 
probably ex ore Christi, like the rest of this Ode.* The ambiguity of the 
language of the whole of Ode 35, which is perfectly comprehensible either 
as the words of Jesus or as the words of the believer, is the clue to the basic 
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theme of the poem which I have suggested may be reconstructed from 
three passages of the Odes: the imitatio Christi. The language of 27,1—3 
and 42,1 f. 1s allusive, but the referent is quite clear: the odist prays with 
hands spread forth because this gesture is the 'sign' of his Lord, sym- 
bolising the *wood that was lifted up on the way of the righteous one'. It 
is difficult to see in these words anything other than a reference to the 
wood of the cross of Christ: cf. Tertullian, De Oratione 14, nos uero non 
attollimus tantum sed etiam expandimus et dominica passione modulantes 
et orantes confitemur Christo.» 'The gesture as such is not specifically 
Christian (cf., e.g., I Kings 8,22), but the language of the odist leaves no 
doubt that for him the gesture is deliberately cruciform in imitation of the 
wood of the Saviour. The employment of qaysa here links the odist to 
writers who use &6Xov of the cross (cf. Acts 5,30, 10,39, 13,29; Gal. 3,13; 
I Pet. 2,24); the richness of the typology of the cross suggested by the use 
of the word *wood' may be seen in Barnabas 5,13, 8,1.5, 11,6, 12,1.7, and 
in Justin, Dial. 86,1 and (on the phrase 'from the tree' in Ps. 96) I Apol. 41, 
Dial. 73.9 It is probable that in Ode 39:10b, again in a context of the imi- 
tatio Christi, '*he wood that is fashioned (or, framed) in truth' (qaysa 
dmatqan bsrara) is an allusion to the cross. 

A further parallel to the language of the odist is in the apocalyptic 
imagery of the Didache: xai tótg qavt]jogtat tà onpseia vtfjc àAn9s(ag: 
rpátov onBeiov éxxgtíüogOG £v obpavàQ (16.6). This explication of 
'the sign of the Son of Man in heaven' (Matt. 24,30) most probably 
means the cross, as in Apocalypse of Elijah 3,3.5 The combination in 
Didache 16,6 of *sign' and 'spreading-forth' is in a quite different context 
from the same combination in the Odes, but it is probable that we have 
the same allusion to the cross of Jesus. 

The phrase, 'in the ascent of my soul' (Ode 35,7a), is another allusion 
to the victory of Christ, who says of God at 22,1b, maseq lí men tahtayata, 
"he caused me to ascend from the regions below'. This image is used of the 
believer at Ode 29,4 (again with the root s/q), 

"He caused me to ascend from the depths of Sheol, 

and from the mouth of death he drew me." 

Here, the salvation which the believer experiences draws him in the foot- 
prints of his redeemer: the language evokes the deliverance of the Saviour 
himself and the harrowing of hell (cf. Odes 17 and 42). In Ode 35,7, the 
spreading-forth of the hands evokes the cross on which the Saviour stood 
upright towards the Most High and was redeemed (cf. Ode 8,21c) and sent 
forth his soul (cf. the gospel narratives: Matt. 27,50, Lk. 23,46, Jn. 19,30, 
Ev. Pet. V 19). 
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If this interpretation is correct, and Odes 27,1 ff., 42,1f., and 35,7 formed 
one single poem speaking of the gesture of spreading forth the hands in the 
imitation of Christ, we must consider briefly how the poet has employed 
his material. In Ode 27, the original import of the poem is left untouched. 
In Ode 42, although it is probable that the first two verses are written 
ex ore Christi, there is still some kind of caesura between them and the 
rest of the Ode, some awkwardness in the transition of thought. In 
Ode 35, there is no awkwardness in the transition from vv. 1-6 to v. 7: 
whether we take the speaker to be the odist or the Saviour, the theme of 
protection by the Lord, of total turning towards him in the confidence of a 
child (cf. v. 5), finds its response in the Lord's favour and the redemption 
of the speaker (vv. 6f.). In the context of Ode 35, however, the motif of 
imitatio Christi 1s not especially prominent in v. 7: if we take the speaker 
to be the odist, the theme is suggested throughout the Ode and the last 
verse adds something only if it is read in the light of Odes 27 and 42,1 f. 
If 42,1f. and 35,7 are written ex ore Christi, the motif of imitatio Christi 
is perceived only by a comparison with Ode 27. 

We may say, then, that the use the poet has made of his material has 
all but disguised its original meaning. With verses so allusive as these, the 
danger of reading too much into the words is obvious. The analysis and 
interpretation I have suggested here must therefore be presented with 
some tentativeness. My suggestions are made in the hope of showing that 
the author of the Acts of Peter drew on a traditional liturgical source in the 
composition of Peter's final speech. Without the presence of a parallel 
cluster of themes in the Odes of Solomon, we should not suspect that this 
speech reworks such earlier material: but the parallel is sufficiently re- 
markable to suggest that this is the case. I do not imply that the Odes 
were known to the author of the Acts: as I have said, in their present form 
the motif of imitatio Christi has been submerged in the process of re- 
working the hymn. Rather, there is a common source which each writer 
utilises. 


NOTES 


1 See Lipsius! text and apparatus in: R. A. Lipsius and M. Bonnet, Acta Aposto- 
lorum Apocrypha 1 (Leipzig 1891) 96—97. 

? Professor Gilles Quispel has suggested to me that imitation of Christ here must 
be the imitation of an encratite Christ who crucifies the world as an illusion, the 
thirst for life: crucifixion with head downwards is an annihilation of birth (with the 
head down), the negation of Adam's fall into the world of birth and death (cf. J. H. 
Waszink's edition of Tertullian, De Anima [Amsterdam 1947] 278, and Quispel, 
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Gnostic Studies Y (Istanbul 1974] 192). I am grateful to him for his kindness in com- 
municating this interpretation of this obscure passage of the Acts of Peter to me. See al- 
so the study by Jonathan Z.Smith, Birth Upside Down or Right Side Up?, History of 
Religions 9 (1969—70) 281—303. The agraphon about making the two one' has likewise 
at its base the idea of the imitation of Christ: see my Le Christ en vérité est Un, Irénikon 
51 (1978) 198-202. 

3 Similar language is found at Ode 37,1, 

'| spread forth my hands 

towards the Lord, 

and towards the Most High 

I raised my voice". 

This may be a part of the same poem, or an imitation of its style; in content it is not 
sufficiently important to merit the same attention as the other three passages. I cite the 
Odes in the enumeration of James Hamilton Charlesworth, The Odes of Solomon 
(Oxford 1973); all translations of texts are my own. 

* See August Vogl, Oden Salomos 17, 22, 24, 42: Übersetzung und Kommentar, 
Oriens Christianus 62 (1978) 59—75. Although I disagree with the account he gives of the 
relation between 27,1—3 and 42,1f., his suggestion that the whole of Ode 42 is to be 
taken as ex ore Christi is entirely convincing. 

$ The link of the language of Ode 27 to this Christian posture of prayer was first 
noted by D. Plooij, The Attitude of the Outspread Hands (*Orante") in Early Christian 
Literature and Art, Expository Times 23 (1912) 199—203, 265-69. 

$ Onthe background to this New Testament use, see Max Wilcox, 'Upon the Tree' 
— Deut 21:22-23 in the New Testament, J.B.L. 96 (1977) 85—99, suggesting a prior link 
between this passage from Deuteronomy and the Akedah. I prescind from the question 
of how far it may be true to claim that Justin or Barnabas drew on a collection of 
"wood' or 'tree' testimonia. The *Tree' ("flaneh) of Ode 20,7c may possibly allude to the 
cross, but more probably the primary reference is to the tree of life in paradise (as in 
Rev.2,7, and 22,2.14.19): cf. the picture of trees in paradise in Ode 11. 

* "his parallel was first suggested in the editio princeps. J. Rendel Harris, The Odes 
and Psalms of Solomon (Cambridge 1909) ad Ode 27. 

$ Ido not intend to imply by the word 'explication' that the Didachist or his source 
meant to offer an explanation of the text of Matthew, but simply that a traditional 
motif is being made more explicit. On the relationship between Matthew and the Di- 
dache, see J.-P. Audet, La Didaché (Paris 1958). 


1010 Wien, kath.-theol. Fakultát, Schottenring 21 
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PROSELYTISM OR POLITICS IN HORACE SATIRES I, 
4, 138-143? 


BY 


JOHN NOLLAND 


*... ubi quid datur oti, 
illudo chartis. hoc est mediocribus illis 
1 140 ex vitiis unum: cui si concedere nolis, 
multa poetarum veniat manus, auxilio quae 
sit mihi (nam multo plures sumus), ac veluti te 
Tudaei cogemus in hanc concedere turbam." 


These words from Horace Satires 1,4, 138—143 are claimed as the earliest 
reference in Roman literature to the proselytizing zeal of the Jews.? They 
are used to provide supporting evidence for the understanding of Mt 23.15 
in a straightforward manner as a reference to active and widespread 
proselytizing activity of the Pharisees.? I wish to suggest here that there 
are some difficulties in the way of understanding Horace in this way and 
that it is more likely that Horace alludes to a different aspect of his 
experience of the Jewish community in Rome. 

Our main concern is of course with the words ... ac veluti te Iudaei 
cogemus in hanc concedere turbam. The translation of N. Rudd' is repre- 
sentative, "and, like the Jews, we make you fall in with our happy band". 
The translations suggest that the idea involved is that of bringing pressure 
to bear on people to get them to join the group. To do this is said by 
Horace to be behaving "just like the Jews". So we have a picture of Jews 
trying to get people to join their group, which is naturally taken as a 
reference to Jewish proselytizing. But there are problems with this under- 
standing. 

Since the reference to the Jews is by simile we need to look carefully 
at just what it is that Horace finds likeness to the Jews in. We could 
characterize the whole section here as a "humorous threat". Horace has 
earlier sought to persuade but now he is threatening the use of force 
(cogere). The military connections of the use of cogere are brought to the 
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fore by the use of the further military words manus and auxilio, and in this 
setting, the stress on the large number of the poets who will come to 
Horace's aid is meant to conjure up a picture of a mighty army asserting 
its claims by force of arms. In a mock way the opposition is being cowed 
into withdrawing their objection. The word rurba further contributes to 
this atmosphere of intimidation. We can feel ourselves confronted by a 
surging tumult intent on their own way. (Already we might begin to 
question the suitability of this image for comparing with proselytizing 
activity.) 

Now since Horace's move here from persuasion to force is of some 
importance to our argument it will be helpful at this point to demonstrate 
this move by placing our passage into the framework of the whole Satire. 
As is well known Satire L,4 is Horace's personal apology for writing satire. 
He addresses readers who are uncomfortable about the possibility of 
becoming the butt-end of his satirical wit, and places before them a series 
of reasons why he should be permitted to engage in this activity. The 
reasons presented do not at a serious level entirely deal with the difficulties 
of his readers (since the reasons themselves are of the genre of satire) but 
they purport to do so. The final reason given overlaps into our passage 
and has the form: *Satire writing, this rather trifling fault, is but a minor 
by-product of the most worthwhile exercise of privately setting before 
myself good examples to follow and bad examples to shun, as I train 
myself for virtue" (lines 133-1402). The remaining lines of our passage 
then form the conclusion to the satire. The conclusion begins with the 
pivotal words cui si concedere nolis. These words separate off all that has 
gone before from Horace's final tactic for gaining acceptance for his 
writing satire. This sharp separation implies that Horace's final attempt 
will be something that stands in contrast to the reasoned arguments of his 
earlier efforts. Poetically this contrast between Horace's final tactic and 
his earlier presentation of reasons is important for the required effect of a 
climactic finale. If all else fails Horace must now bring to bear his 
"secret weapon". We see then, how Horace has set up the structure. All 
that is required now is a tactic that will stand in sharp contrast to the 
reasoned argument used earlier and will have sufficient grandness about 
it to form a suitable climax for the satire. Horace finds this tactic in a 
threat of coercion by a great multitude of poets and he enhances the 
grandness of this ploy by his use of military language etc. as has been 
shown above. Now it is immediately clear that the sharp contrast which 
Horace has employed is that between reasoned argument and brute force. 
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So not only do we have here a situation in which the Jews are being 
likened to an army of poets acting coercively, but also the whole structure 
of the satire throws the emphasis here onto the use of brute force or 
intimidation as opposed to persuasion by argument. In other words the 
likeness to the Jews must be seen in this very matter of forcing compliance 
on one's opponents. This makes it very difficult to find here an allusion to 
Jewish proselytizing. We can hardly expect Horace to have in mind the 
kind of forced acceptance of Judaism which was imposed on the Idumeans 
in the Maccabean period! 

Our problem with taking the reference here as being to Jewish prose- 
lytizing becomes even more intense when we turn our attention to the 
precise meaning of the phrase from line 143 in hanc concedere turbam, 
since any claim for an allusion to proselytism depends on a particular 
understanding of these words as speaking of joining (and thus becoming 
part of) a group. Ás we seek to determine the precise meaning of this 
phrase we first of all notice that concedere has already occurred at the 
beginning of the conclusion, in the pivotal phrase cui si concedere nolis, 
so that its meaning there will be important for our inquiry. Át that point 
the task of determining the sense of concedere is much facilitated by the 
close parallel between the words from lines 130-131 ... mediocribus et 
quis ignoscas vitiis teneor and lines 140-141 Aoc est mediocribus illis ex 
vitiis unum: cui si concedere nolis, ... The one obviously refers back to the 
other (hoc est ... illis), so that concedere is here seen to be used as a 
synonym for ignoscere. This usage is itemized by the Oxford Latin 
Dictionary thus: "To concede (to weakness, prejudice, or other factors 
calling for special indulgence etc.) b. to condone or overlook (an offence); 
to grant indulgence." 5 The reference of cui si concedere nolis is to indulging 
Horace's peccadillo of writing satire. 

Now our question becomes: is it possible for concedere to be used quite 
differently in line 143 ... cogemus in hanc concedere turbam? Translators 
have been influenced by the somewhat distinctive use of concedere 4- in 
with acc., listed by the Oxford Latin Dictionary as meaning: "To pass 
(into a new state or condition). b. to go over, transfer (to a policy, party 
etc.)"* and so have seen here the demand to join the group made up of 
such a multitude of poets." They have thus been forced to translate 
concedere quite differently in the two occurrences.? I would argue that this 
is an error. That the word bears the same meaning in both occurrences 
seems to be recognized already by N. Rudd? who translates in each case 
to fall in with". (However Rudd has chosen his words with a view to the 
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special use of concedere -- in with acc., and this leaves him with an ill- 
fitting turn of phrase in line 140.) In support of this need to understand 
concedere in the same way in both cases I urge the following. These are the 
only occurrences of the word in the satire so there is no other antecedent 
to one of them to encourage us to understand them differently. The words 
are only three lines apart and occur in the same closely knit sentence. 
What is more the very shape of the argument in this sentence almost 
demands an identical sense: "If you are not prepared to concedere ... then 
we will force you to concedere" .1? Of course for the judgement to be 
accepted we need to provide an adequate explanation of what in line 140 
has the form of a use of concedere 4- in with acc. So to this we now turn 
our attention. 

There are examples of concedere followed by in with acc. which do not 
fall into the special category cited above. For exemple in Liv. 32.36.8 we 
read ... in hanc sententiam ... ceteri ... concesserunt. The Oxford Latin 
Dictionar y! locates this in a category where concedere has the meaning to 
yield, agree (to a policy, opinion etc., proposed by others). However the 
problem with this usage for us is that in with acc. seems always to 
introduce the word for policy, opinion etc. and not the one by whom it 
is proposed. However passages like Liv.32.23.12 which have uses of 
concedere which fall into this category may offer us a way forward. There 
we have ... in Attali sententiam concessit. This is quite a common pattern.?? 
Now it could be suggested that, where the stress is on Attalus, we might 
be able, at least in a poetic context, to delete sententiam as understood 
and change the case of Attalus to agree with in and thus end up with a 
pregnant usage — in Attalum. If this usage be allowed it would provide a 
suitable sense for line 143. Unfortunately it comes to grief in not being 
adequate for the use of concedere in line 140 which we have shown above 
must bear a different sense. 

Do we have any other alternatives? Well, yes we do. We could give up 
our attempt to understand in in such close connection with the verb in 
line 143. If we set aside for a moment the need to account for in with acc. 
with the verb and allow concedere to stand by itself, then the possibility 
comes to light of referring concedere back to the cui of line 140 for its 
object, just as is the case with the use of concedere in that line. In other 
words concedere can have exactly the same meaning in line 143 as in line 
140 and be used in exactly the same way. In both cases we have to do with 
indulging the fault of satire writing. But now what to do with in hanc ... 
turbam? It turns out to be not nearly such a problem once the too close 
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connection with concedere is severed. A number of the available usages of 
in 4- acc. will serve us quite well, with no significant difference of meaning 
made by the choice. We may choose from the Oxford Latin Dictionary 
list the meaning "in reference to, respecting, with regard to". So that in 
line 143 the reference is to indulging the fault not just in Horace, but now 
in the whole crowd of poets. This seems to meet our need to retain a 
common sense for the two occurrences of concedere while dealing 
adequately with the presence of the troublesome in 4- acc.? 

Now do these translations which have been suggested give a good sense 
to the argument of the conclusion? We have already had some occasion 
to look at the nature of the argument at that section, when we discussed 
Horace's move from rational argument in the body of the satire to threat 
of force in the conclusion. Now we can go further. We can present the 
central thrust of the argument here most clearly if, recognizing the 
humorous, and to that extent not literally intended, nature of the threat, 
we to some extent "demythologize" Horace's imagery. When we do, the 
shape of the argument runs something like this. *If I was just a lone 
individual and you didn't want to tolerate my peccadillo you could force 
me to give it up, but I share my vice with a whole army of poets — with this 
strength of numbers you don't dare stand against us." Thus the more 
seriously intended point behind Horace's humour becomes evident. 

Indeed we can now see even more clearly the function of in hanc ... 
turbam. 'The cui of line 140 points us back beyond itself to the "lesser 
frailty", which in its immediate context is that belonging to Horace. In 
line 143 Horace wants still to refer to the same "lesser frailty" and to that 
extent we must look back to the cui of line 140 for the object of concedere 
in line 143, but now our interest in this same "lesser frailty" is as it 
occurs in the great band of poets and not just in Horace. It is this transfer 
which Horace indicates by his in hanc ... turbam. 

The suitability of this understanding which I have given to the text will 
become even clearer if we give some consideration to the relationship of 
the conclusion to the body of the satire. We often expect conclusions to 
gather up various strands from the body of the work. Horace has done 
this in the conclusion to his satire but in a rather particular manner. He 
has managed to achieve a kind of intersection of various strands of the 
material. To make clear what is meant by this we first need to indicate the 
strands of material involved. Horace has given quite a proportion of the 
satire to discussing the work of other poets. What holds this material 
together is that they are all basically said to be involved in the writing 
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of satire. Ànother large body of material in the satire is held together by 
being directed towards presenting Horace's literary efforts as being a 
rather trifling and insignificant matter of which nobody should take too 
much notice. À minor theme which I have already had cause to mention 
from lines 130,131 1s that Horace, while being a very upright fellow, does 
have some petty failings, which are, of course, of a kind that the reader is 
sure to excuse. 

Now all these themes can be clearly recognized in the conclusion. 
Horace's calling to his aid the multitude of poets is clearly dependent on 
his having previously established that they do what he does.!^ Horace's 
petty failings are taken up in lines 139-140 in the transition to the con- 
clusion, and his failing which the reader has in lines 130-131, unknowingly, 
in a sense agreed to indulge already, is now revealed to be the very satire 
writing which is the subject of dispute. Then the appearance of concedere 
in line 140 in the sense *to indulge" echos the whole theme of Horace's 
literary efforts being a rather trifling matter and not worth getting upset 
about. Of course it is at the same time true that this use of concedere is 
related to the theme of Horace's "petty failings" and here we begin to see 
what has been termed above the intersection of the various strands of 
material. Further the theme relating to the other poets is tied in the closest 
way to these two when line 143 implies that the great multitude of poets 
called to Horace's aid all need to have this same weakness overlooked. 
Horace has thus achieved in this way an interweaving of the different 
themes. I need only point out that this interweaving would remain quite 
defective 1f it were necessary to see in line 143 a reference to joining the 
band of poets. 

One final point on the relationship between the conclusion and the body 
of the satire. The whole point of the satire is to get the reader to concedere 
the writing of satire, in precisely the sense we have given that word. This 
gives particular point to the final line containing the sharpest reference of 
the whole satire to this demand to concedere. 

I thus take it to have been shown that concedere in both lines 140 and 
143 has reference to Horace's desire for toleration for the writing of 
satire, and since there is no notion of joining involved neither can there 
be any allusion to aggressive Jewish attempts to get Gentiles to join them 
by embracing Judaism. 

So what can it be about the Jews that Horace draws a comparison with? 
At this point we return to an earlier conclusion of the paper. It was 
argued that the structure of the satire threw the emphasis in the conclu- 
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sion onto the use of brute force as opposed to reason, in such a way that 
the likeness to the Jews must needs be seen in this very matter of forced 
compliance. With this in mind 1 draw attention to the often compared 
section from Cicero Pro. Flacc. 66.15 (The context indicates that the crowd 
mentioned is Jewish.) 


*This is no doubt why this case is being tried not far from the Aurelian steps. You 
procured this place and that crowd (turba), Laelius, for this trial. You know what a 
big crowd (manus) it is, and how they stick together, how influential they are in 
informal assemblies.!19 So I will speak in a low voice so that only the jurors may 
hear; for those are not wanting who would incite them against me and against every 
respectable man."!? 


I have indicated a couple of the vocabulary links by bracketing the Latin 
words involved, but the links are far more generally pervading as is at 
once obvious. What is of particular interest to us is the atmosphere of 
threat and intimidation which associates itself with this Jewish crowd: the 
force of their weight of numbers; the fear of reprisals from them if their 
will does not prevail; the crowd's unity of action to impose their point of 
view. Surely this is more the stuff of Horace's comparison. The references 
in both Horace and Cicero point to a particular social phenomenon of the 
Rome of their day. There seems to have been a Jewish population sizeable 
enough to make possible the congregation in public places of large num- 
bers of unoccupied Jews, probably of the poorer classes.!? Their exclusive 
religious attachment meant that they had more in common than other 
vagabonds milling around the streets of Rome, and having more in 
common, there was a greater possibility of concerted action in the cause 
of one or other of their number. Apparently they had discovered that 
acting together in this way they could have a "political" influence out of 
all proportion to their own importance in the community, and this would 
have in turn strengthened the tendency to united stands. This seems to 
have been particularly the case in public court hearings, held in the open- 
air. It would then be rather unfortunate to have the Jewish crowds 
against you. Both Horace and Cicero echo, then, this fear of getting on the 
wrong side of the Jews.!? 

So we may conclude that we can no longer look to Horace, Satires 1,4, 
138-143 for background for understanding the proselytizing by the 
Pharisees in Mt 23.15. Certainly Horace knows of the Jews pushing their 
point of view forward - but it is in the realm of politics and personal 
advantage that Horace sees this occurring, not in the realm of the propa- 
gation of religious ideas. 
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NOTES 


| "The Latin text here and alsewhere is quoted from the text in the Loeb Classical 
Library volume Horace Satires, Epistles, ars poetica English Translation by H. Rushton 
Fairclough (London and Cambridge Mass. 1929). - There do not appear to be any 
significant textual problems in our passage. 

? Eg. T.Reinach, 7extes d'auteurs Grecs et Romains Relatifs au Judaisme (Paris 
1895) 244 n.2. 

3 E.Schürer, A History of the Jewish People in the time of Jesus Christ, Second 
Division, Vol. II (Edinburgh 1901) 304 and n.269. From the editions and translations 
consulted P. Lejay, Oeuvres d' Horace, volume Satires (Paris 1911) 173, alone, of the 
editors/translators who comment on this section, has not drawn a parallel with 
Mt 23.15. 

^ NW.Rudd, Satires of Horace and Persius (Penguin Classics 1973) 48. 

? Oxford Latin Dictionary, Fasc. II (Clarendon Press 1969) 385. 

9 Ibid. 

* A sample of the translations: 

K. Büchner, Horaz. Die Satiren (Bologna 1970) loc. cit., *... zu unsrem Haufen zu 

wechseln." 

S. P. Bovie, 77:e Satires and Epistles of Horace (Chicago 1959) loc. cit., *... join us and 

join our views." 

F. Villeneuve, Horace Satires (Paris 1932) loc. cit., *... à entrer dans notre troupe." 

$8 With these translation of line 140 compare note 7 for the corresponding transla- 
tions of line 143. 

K. Büchner, op. cit., Satires 1,4,140, *... Nachsicht gewáhren." 

S. P. Bovie, op cit., Satires 1,4,140, "... abide it." 

F. Villeneuve, op. cit., Satires 1,4,140, "... étre indulgent." 

9 N.Rudd, op. cit., 48. 

19 E.C.Wickham, Horace, vol. II: The Satires, Epistles and de Arte Poetica with a 
commentary (Oxford 1903) notes p. 39, also notes the importance of the link between 
the two occurrences of concedere, but has failed to investigate more precisely the 
relationship. 

M — Jhid. 

1? "This and other similar references are listed in C. T. Lewis and C. Short, A Latin 
Dictionary (Oxford 1896) 397. 

13 [t will be seen by reference to the form of the argument in the conclusion given 
below, that there still is a subtle change in the meaning of concedere from the first 
occurrence to the second. In the first occurrence the context gives the word something 
of the flavour of "benevolent indulgence by a superior of an inferior". In the second 
case the context has changed the nuance to *toleration and acceptance through fear of 
the consequences of objecting". Thus Wickham's comment (op. cit. notes p. 39) is 
correct: "There is a certain play in keeping the same verb in slightly different senses: 
*'If you won't yield to us in one way, you will have to do so in another." " But the very 
possibility of this play depends on a fundamental identity of sense which is quite lost 
in the usual translations. 

1^ 'This reference back to the poets discussed earlier in the satire is greatly 
strengthened if we understand ram multo plures sumus in the sense "for we (poets) are 
more by far (than the few I enumerated earlier in this work)." The editors and translators 
have been troubled by this clause and, failing to find anything in the satire to which they 
could refer plures, they have suggested that the reference is to poets constituting the 
majority of mankind and have compared such idiomatic exaggerations as "every- 
body writes novels these days". 
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The proposed understanding of the conclusion enhances this link further when it sees 
in the conclusion not only the appeal to the multitude of the poets (which is only 
intelligible on the basis of the previously established fact that they do write satire), 
but also a clear reference in line 143 to their writing of satire, i.e. their sharing of 
Horace's "lesser failing". 

15 Despite the frequent citation, only Lejay of the editors consulted actually allows 
this passage to influence his understanding of Horace. He speaks (op. cit. 134), on the 
basis of this comparison, of the Jewish "habilité à entrainer des étrangers dans leur 
mouvements." 

16 The word here is "contio". 7/ie Oxford Latin Dictionary gives its meaning as "(at 
Rome) A meeting of the people summoned by a magistrate or priest" and thence more 
generally *any public meeting, assembly". (Fasc. II, Oxford 1969). 

"The translation is that of L. E. Lord in the Loeb Classical Library Cicero vol. X 
(London and Cambridge Mass. 1946). 

18 Compare Juvenal Satire IIL,10ff, and 111,296 in context. 

19 For fear of offending the Jews see in another context Horace Satires 1,9,60f. 
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DIE DEFINITION DER GERECHTIGKEIT BEI LAKTANZ 
UND SEINEN VORGAÀNGERN 


VON 


VINZENZ BUCHHEIT 


Kein frühchristlicher Autor vor Augustinus hat so nachdrücklich die 
Gerechtigkeit in den Mittelpunkt seiner Erórterungen gerückt wie Lak- 
tanz. Ihr widmete er das ganze fünfte Buch (De iustitia) der Divinae 
Institutiones und grofje Teile des sechsten Buches; in allen Werken kommt 
er wiederholt darauf zu sprechen. 

Die Gründe dafür sind vielfáltig. Um nur einige anzudeuten: Es hángt 
sicher mit der zentralen Funktion zusammen, welche die Ethik im Werk 
des Laktanz innehat, ferner mit der so háufigen Berufung der Rómer 
auf die Gerechtigkeit im ethisch-politischen Raum, konkret erkennbar in 
Ciceros De re publica und De officiis, zwei Werke, die von Laktanz immer 
wieder herangezogen worden sind. Hier war ein wichtiger Anknüpfungs- 
punkt, aber auch - wie wir sehen werden — eine Folie, um in kritischer 
Auseinandersetzung mit dieser Tradition aufzeigen zu kónnen, daf die 
wahre Gerechtigkeit bei den immer wieder als iusti gekennzeichneten 
Christen beheimatet ist. SchlieBlich der aktuelle Hintergrund der Christen- 
verfolgung, der gerade im fünften Buch der Institutionen durchleuchtet.! 


[. 


Es ist daher kein Zufall, daB sich in jüngster Zeit mehrere Arbeiten 
damit befaBt haben.? In erster Linie zu nennen ist ein gewichtiger Auf- 
satz von Vincenzo Loi;? in dem die Vorstellungen des Laktanz von der 
Gerechtigkeit insgesamt, einschlieDlich ihres Traditionszusammenhanges, 
dargestellt werden sollen. So umfassend und trefflich darin die phàno- 
menologische Nachzeichnung gelungen ist, so fragmentarisch und pro- 
blematisch bleibt freilich die Einordnung in den pagan-christlichen Hinter- 
grund, so daf nicht nur der originale Einsatz verdunkelt, sondern vor 
allem auch der eigentlich christliche Ansatz- und Zielpunkt weitgehend 
übersehen wird. Sodann ist hinzuweisen auf den inzwischen vorliegenden 
Kommentar zum ganzen fünften Buch,* der allerdings, so wertvoll und 
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verdienstlich er im einzelnen auch ist, den Traditionshintergrund? eher 
unzureichender erfafit als Loi.52 

Hier ist neu anzusetzen. Für unsere Intentionen ist es dabei zweck- 
máfig, von der Definition der Gerechtigkeit durch Laktanz und ihrem 
Hintergrund auszugehen. Auf diesem Weg, scheint uns, werden viele 
Einzelaussagen erst móglich. Auch wird so die Gesamtkonzeption des 
fünften Buches und die Struktur der spáter zu analysierenden Kapitel 
5-85^ im besonderen faBbar. Vor allem aber láBt sich von einem zentralen 
Punkt aus die prinzipiell christliche Intention des ganzen Laktanz dar- 
legen, obwohl die erstaunliche Nàhe zur paganen Welt oft in eine andere 
Richtung zu weisen scheint. 


II. 


Einer ersten Definition der Gerechtigkeit begegnen wir Inst. 5,7,2: 
Der Deus ut parens indulgentissimus hat seinen Sohn gesandt, damit er 
vetus illud saeculum fugatamque iustitiam reduceret. Mit diesem sei also 
zurückgekehrt iustitia, quae nihil aliud est quam dei unici pia et religiosa 
cultura. Hier wird Gerechtigkeit mit der religio gegenüber dem einen 
Gott gleichgesetzt. Das ist keine erschópfende Definition, wie wir sehen 
werden, aber auch keine unzutreffende, enthált sie doch den wesentlich- 
sten Teil dessen, was Laktanz unter Gerechtigkeit versteht. Da der Autor 
in der bis hierher mit dem paganen Leser geführten Diskussion (5,5-7) 
den Monotheismus als entscheidende Voraussetzung für das Vorhanden- 
sein der Gerechtigkeit versteht, ist die Aussage konsequent und oben- 
drein nicht mifverstándlich. Hat Laktanz dem Leser doch unmittelbar 
vorher in einem zentralen Passus dargelegt, daB die expulsio iustitiae 
nichts anderes sei als die desertio divinae religionis, die ihrerseits allein 
bewirke (quae sola efficit), ut homo hominem carum habeat eumque sibi 
fraternitatis vinculo sciat esse constrictum, siquidem pater idem omnibus 
deus est, ut dei patrisque communis beneficia cum iis, qui non habent, 
partiatur, nulli noceat, nullum premat, non forem claudat hospiti, non 
aurem precanti ... (5,6,12). 

Hier treffen wir auf eine fundamentale Aussage des Laktanz, die er 
durch das ganze Werk, und zwar meist in Verbindung mit einem Lu- 
krezzitat9 vertreten hat: Durch die gemeinsame Abkunft von dem 
einen Gott und Vater sind wir alle gleich. Ihn verehren heit, auch die 
beneficia communis patris üben. Gerechtigkeit resultiert also nach Lak- 
tanz aus Gottes- und Náchstenliebe, wobei die letztere aus der ersten 
folgt. 


358 V. BUCHHEIT 


Ist man sich dessen bewuft, wird auch die Struktur der vorausgehenden 
Kapitel fünf und sechs einsichtig. Von 5,5,3ff. an hat die Argumentation 
vor allem diese beiden, in sich verflochtenen Aspekte im Blick: Gottes- 
verehrung und Náchstenliebe. 

In eine regelrechte Definition gefaDt hat dies Laktanz in 5,14f. Den 
bisherigen Darlegungen gemáD, daf die Zeit des Gótterdienstes keine 
Zeit der Gerechtigkeit war, stellt Laktanz in Anknüpfung an den bei 
Cicero De re publica dargelegten Disput des Carneades über die Ge- 
rechtigkeit fest, es sei für diesen sehr leicht gewesen, iustitiam radices 
non habentem labefactare, quia tum nulla in terra fuit, ut, quid esset aut 
qualis, a philosophis cerneretur (Inst. 5,14,6). Und er wünscht, daD fot 
ac tales viri, quantum eloquentiae quantum animi, tantum etiam scientiae ad 
implendam defensionem summae virtutis habuissent, cuius origo in reli- 
gione, ratio in aequitate est (5,14,7). Gleichsam nebenbei erfahren wir, 
daB der Autor die Gerechtigkeit, hierin geláufiger paganer Auffassung 
folgend," als die summa virtus versteht, von der es allerdings in den pa- 
ganen Quellen des Laktanz keineswegs so selbstverstándlich hien, sie 
habe ihren Ursprung in der Religion und verwirkliche sich in der Gleich- 
heit. 

Denn da die Philosophen, heiBt es weiter, die origo der Gerechtigkeit 
in religione nicht erkannten, haben sie erst recht nicht ihre ratio in aequi- 
tate erfassen kónnen. Das will Laktanz untermauern durch eine kurze 
Beschreibung ihres Wesens. So sehr die Gerechtigkeit alle anderen Tu- 
genden gleichzeitig umfasse, tamen duae sunt omnium principales, quae 
ab ea divelli separarique non possunt: pietas? et aequitas (5,14,8f.). Denn 
wáhrend andere Tugenden wie etwa fides und temperantia — sei es über 
die Natur oder durch Anleitung der Eltern - bei Menschen zu finden 
seien, welche die Gerechtigkeit nicht kannten,? sei dies bei pietas und 
aequitas undenkbar. 

Und nun prázisiert Laktanz die 14,7 mehr nebenbei angeklungene 
Definition der Gerechtigkeit: Pietas vero et aequitas quasi venae sunt 
eius; his enim duobus fontibus constat tota iustitia. Sed caput!? eius et 
origo in illo primo est, in secundo vis omnis ac ratio. 

Zunáchst folgt die Erláuterung der pietas. Sie sei nichts anderes als 
dei notio,!? sicut Trismegistus!? verissime definivit wie andernorts er- 
làutert worden sei!? (5,14,11). Wenn aber pietas Gotteserkenntnis (cog- 
noscere deum) sei, der Hóhepunkt dieser Erkenntnis aber in der Verehrung 
Gottes (uf colas)$ bestehe, kónne derjenige keine Vorstellung von der 
Gerechtigkeit haben, der die religio dei nicht kenne, folglich auch nicht 
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wissen, wo die Gerechtigkeit ihren Ursprung (unde oriatur) habe. Beispiel 
dafür ist ihm Platon,!* der zwar viel von dem einen Gott, nichts aber von 
der religio geredet habe: somniaverat enim deum, non cognoverat. Hátte 
er wirklich die Gerechtigkeit verteidigen wollen, so hátte er zu allererst 
deorum religiones vernichten müssen, weil sie im Gegensatz zur pietas 
stehen.!? Sokrates, hier wie stets in der Apologetik bis zu Augustin!? als 
eine Art Vorlàufer christlicher Mártyrer verstanden, habe dies versucht 
und mit dem Leben bezahlt (5,14,12-14). 

Es schlieBt sich an die Erláàuterung der aequitas,?? als altera pars iustitiae 
eingeführt. Sogleich beugt Laktanz einem Mifverstándnis vor, das bei 
einem Kenner der rómischen Rechtsterminologie entstehen konnte. Er 
spreche nicht von der aequitas bene iudicandi, sed se cum ceteris co- 
aequandi,?? quam Cicero aequabilitatem vocat. Dies wird ausführlich 
erláutert mit der Laktanz so ans Herz gewachsenen Vorstellung vom einen 
Gott und Vater aller, die wir bereits von 5,6,12 her kennen:?! Deus enim, 
qui homines et generat et inspirat, omnes aequos, id est pares esse voluit, 
eandem condicionem vivendi omnibus posuit, omnes ad sapientiam genuit, 
omnibus immortalitatem spopondit, nemo a beneficiis eius caelestibus 
segregatur (5,14,15f.). Laktanz kann sich nicht genug damit tun, zieht alle 
Register seiner Beredsamkeit und fügt eindringlich Glied an Glied. 

Schon die bisherige Aufzáhlung láDt trotz mancher relativen Anná- 
herung an philosophische Texte den Abso!utheitsanspruch des Laktanz 
erkennen, der erst recht auf der sich anschlieBDenden metaphorischen 
Argumentationsebene sichtbar wird, wenn es heiBt: Nemo apud eum 
servus est, nemo dominus ;?? si enim cunctis idem pater est, aequo iure liberi 
sumus. Niemand sei vor Gott arm, auDer wer der Gerechtigkeit entbehre, 
niemand reich, der nicht im Vollbesitz der Tugenden sei, niemand egregius, 
der nicht gut und unschuldig?$ sei, niemand als clarissimus zu bezeichnen, 
der nicht reichlich die Werke der Barmherzigkeit?" geübt habe, niemand 
als perfectissimus anzusehen, der nicht den hóchsten Grad an Tugend- 
haftigkeit erreicht habe (5,14,16-18). 

Nicht zufálig hat Laktanz mit egregius-clarissimus-perfectissimus 
Termini politischer Hierarchie?? anklingen lassen, sie aber bewuDt um- 
gewertet und die Bergpredigt Jesu assoziiert. So erhált er die Prámissen, 
um entschieden zu folgern: Quare neque Romani neque Graeci iustitiam 
tenere potuerunt, quia dispares multis gradibus homines habuerunt: a 
pauperibus ad divites, ab humilibus ad potentes, a privatis denique usque 
ad regum sublimissimas postestates.*? Wo nàmlich niet alle gleich seien, 
gebe es keine aequitas. Und diese Ungleichheit allein schlieBe die Ge- 
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rechtigkeit aus, cuius vis omnis in eo est, ut pares faciat eos, qui ad huius 
vitae condicionem pari sorte venerunt (5,14,19 f.) 

Laktanz fabt sodann zusammen und folgert: wenn man diese beiden 
Quellen der Gerechtigkeit ins Gegenteil verkehre, hebe man alle Tugend 
und Wahrheit auf. Daher hátten die Philosophen dieses wahre Gut der 
Gerechtigkeit nicht finden kónnen, weil sie nichts wuDten von ihrem 
Ursprung (pietas), noch von ihrer Wirkung (aequitas). Den entscheiden- 
den Grund für dieses Nichterkennen und Nichtwissen sieht Laktanz in 
dem an entscheidenden Punkten seiner Auseinandersetzung mit der pa- 
ganen Welt immer vorgetragenen Axiom der revelatio:? Quod nullis 
aliis praeterquam nostro populo revelatum est (5,15,1). 

Dem Einwand, ob es denn nicht auch unter den Christen Arme und 
Reiche, Sklaven und Herren gebe, begegnet Laktanz mit der für christ- 
liches Leben und Denken so fundamentalen Vorstellung von der christ- 
lichen Brüderlichkeit, deren Verstándnis man nur erfasse, wenn man 
omnia humana non corpore sed animo bewerte und sehe, daD sich die 
Christen spiritu als fratres, religione als conservi verstünden (5,15,2£f.).*! 


IH. 


Die Analyse hat ergeben, daB) nach Laktanz Gerechtigkeit nur erwach- 
sen kann aus religio-pietas, d.h. aus der Erkenntnis und Verehrung des 
einen Gottes und der daraus folgenden aequitas, der auf der Gleichheit 
aller beruhenden allumfassenden Nàchstenliebe, spezifisch frühchristlich 
als fraternitas? terminiert und gedeutet. Den heidnischen Philosophen 
und dem antiken Staat war und ist?? sie verschlossen; eigen ist sie nur den 
Christen, die bedacht als noster populus bezeichnet werden. Sie allein sind 
im Besitz der revelatio, sie allein kennen die vera religio, die dei unici pia 
et religiosa cultura. 

Dieser entschiedene Ausschlieflichkeitsanspruch wird in den Kapiteln 
siebzehn und achtzehn erneut vorgetragen, variiert und vertieft, u.a. durch 
die Bedingtheit von sapientia und iustitia und umgekehrt, ein für Laktanz 
ebenfalls zentrales Axiom.?! 

Ergibt sich aus einem solchen Sachverhalt nicht die unabweisliche 
Konsequenz, daf die Voraussetzungen für seine Auffassung von der 
Gerechtigkeit nicht im paganen Schrifttum, sondern im biblisch-patri- 
stischen Hintergrund zu suchen sind??? 

Diese Frage soll auf zweifachem Wege geprüft werden. Hat Laktanz für 
seine Lehre von den beiden fontes iustitiae?* Vorbilder in seinen paganen 
Quellen gefunden? Gibt es dafür einen Ansatz im früh-christlichen Bereich? 
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IV. 


Kann man nach den bisherigen Ergebnissen erwarten, daB Laktanz 
für seine Definition der Gerechtigkeit auf pagane Quellen hat zurück- 
greifen kónnen? Bevor darauf eine Antwort versucht werden soll, seien 
die Texte in Erinnerung gebracht, in denen Laktanz seine Auffassung 
gleichsam auf eine Formel gebracht hat. Gelàáufig ist uns bislang nur die 
oben?? vorgeführte Passage über pietas und aequitas als die beiden venae 
bzw. fontes der iustitia samt der wichtigen Erláuterung durch Laktanz 
selbst (Jnst. 5,14,7-15,3). Es kann uns nach dieser Lektüre nicht über- 
raschen, wenn auch das sechste Buch De vero cultu letztlich von der 
Gerechtigkeit handelt und dies von dem Autor an den markantesten 
Punkten des Buches betont wird.? Haben wir doch im fünften Buch 
erfahren, daB wohlverstandene pietas in dem agnoscere und colere deum 
besteht. Und den alleinigen und allen gemeinsamen Gott und Vater 
verehren heift für Laktanz, ihn auch in seiner an alle in gleichem Mafe 
gerichteten Liebe nachahmen,?? laktanzisch gesprochen aequitas, frater- 
nitas, misericordia üben. Der in unserem Rahmen entscheidende Text 
lautet: Dixi quid debeatur deo:*9 dicam nunc, quid homini tribuendum sit; 
quamquam id ipsum quod homini tribueris, deo tribuitur," quia homo dei 
simulacrum.*? Sed tamen primum iustitiae officium est coniungi cum deo, 
secundum cum homine. Set illut primum religio dicitur hoc secundum 
misericordia vel humanitas nominatur (6,10,1—2). 

Es wáre verfehlt, aus dem Befund, dal) hier Laktanz statt aequitas 
die Termini misericordia bzw. humanitas verwendet, auf eine andere 
Auffassung von Gerechtigkeit als im fünften Buch zu schlieDen.*? Beide 
Texte sind in Struktur und Aussage vóllig identisch. Die Wahl von aequitas 
im fünften Buch dürfte durch den hier stárker im Vordergrund stehenden 
paganen Adressaten*! und die entscheidende Distanzierungf* von philo- 
sophischer Sicht bestimmt worden sein, obwohl ja, wie wir gesehen haben, 
die Erláuterung gerade der aequitas durch Laktanz auch von den opera 
misericordiae sprach.46 

So gewiD es seit den Studien von R. Pichon? ist, daB die Epitome des 
Laktanz nicht als blofe Zusammenfassung verstanden werden darf, 
sondern daf) der Autor die Gelegenheit benutzt hat, zu modifizieren und 
aus der neuen Lage der Kirche heraus zu argumentieren, so fraglich ist 
die von Pichon an'$ geáuDerte These, Laktanz habe auch seine Lehre 
von der Gerechtigkeit in der Epitome modifiziert und der veránderten 
Lage angepaBt. Es ist nur selbstverstándlich, daB Laktanz gegenüber dem 
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christlichen Adressaten?? der Epitome auf die breite Diskussion der Welt- 
alterlehre und der Bestreitung einer wirklichen Kenntnis von der Ge- 
rechtigkeit durch die Philosophen im fünften Buch ebenso verzichtet wie 
auf die dort aus aktuellem AnlaD gegebene Kritik der Christenverfolgung. 
Aber seine Lehre von der Gerechtigkeit brauchte er nicht zu àndern; ist 
sie doch, wie wir beobachten konnten, aus grundsátzlichen Prámissen, die 
Laktanz letztlich aus biblisch-patristischer Tradition und stets betonter 
Antithese zu antiken Auffassungen entwickelt hat, erwachsen. Sie ist im 
Kern dieselbe geblieben; lediglich in der Formulierung láft sich eine 
gewisse christliche Nuancierung erkennen. 

So heiDt es in Epit. 29,5-6: Duobus officiis obstricta est ipsa iustitia: 
unum deo debet ut patri, alterum homini velut fratri; ab eodem enim deo 
geniti sumus ... Oportet enim scire nos quid deo, quid homini debeamus, 
deo scilicet religionem, homini caritatem.9?? Sed illud superius sapientiae?! 
hoc posterius virtutis est et utrumque iustitia comprehendit. 

Ahnlich áuBert sich Laktanz gegen Ende der Epitome: Primum autem 
iustitiae officium est deum agnoscere eumque metuere ut dominum,?? diligere 
ut patrem ... Secundum ... hominem agnoscere velut fratrem. Si enim nos 
idem deus fecit et universos ad iustitiam vitamque aeternam pari condicione 
generavit, fraterna utique necessitudine cohaeremus (Epit. 54,4 f.). All dies 
ist dem Inhalt nach und in den einzelnen Formulierungen bereits seit dem 
fünften Buch der Institutionen vertraut?? — ebenso die weiteren Erláu- 
terungen (Epit. 54,6-9; 55,1 ff.).*! 

Ein letztes Beispiel aus De ira (14,3—5) fügt sich hier nahtlos ein, liefert 
aber gleichzeitig durch den Bezug auf einen zentralen biblischen Text 
den Schlüssel zum Verstándnis der Herkunft der in allen relevanten Tex- 
ten des Laktanz beobachteten doppelgliedrigen Definition der Gerech- 
tigkeit: Nach der Begründung eines engen Zusammenhangs von Gottes- 
und Menschenliebe folgt der SchluD, der Mensch sei religionis ac iustitiae 
causa geschaffen. Als Zeuge dafür muD Cicero mit einem von Laktanz 
mehrfach herangezogenen Zitat aus De legibus? herhalten, obwohl 
Laktanz sich ja mehrmals prinzipiell von Ciceros Auffassung der Ge- 
rechtigkeit abgesetzt hat. Wie so oft bei Laktanz, folgt die eigene Posi- 
tion, und damit die Modifikation, auf dem Fu: quod si est verissimum, 
deus ergo vult omnes homines esse iustos id est deum et hominem caros 
habere, deum scilicet honorare tamquam patrem, hominem diligere velut 
fratrem. Dafür konnte wahrlich Cicero nicht beansprucht werden, weder 
für die uns làángst gelàáufige zweigliedrige Definition, noch für die Aussage. 
Laktanz verrát uns aber im folgenden Satz den wirklichen Ausgangspunkt. 
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Mit in his enim duobus tota iustitia consistit spielt er in der ihm eigenen Art 
der Bibelverwendung an den fundamentalen Text über die beiden Haupt- 
gebote an: Diliges Dominum Deum tuum ex toto corde ... Hoc est maxi- 
mum et primum mandatum. Secundum autem simile est huic: Diliges proxi- 
mum tuum sicut te ipsum. In his duobus mandatis universa lex pendet et 
prophetae (Matth. 22,36-40). 


V. 


Auch diese Bilanz hat gewiD nicht die Aussichten verbessert, für die 
laktanzische Bestimmung der Gerechtigkeit pagane Quellen zu finden. 
Dies ist aber jüngst sowohl von Loi als auch von Monat entschieden 
bejaht worden. Es seien nur zwei Sátze aus dem Summarium von Loi's 
Aufsatz über Gerechtigkeit bei Laktanz herausgegriffen: quod si iustitiae 
in pietatem et aequitatem partitio, vel in religionem et humanitatem, a 
philosophia classica deducta manifestatur ... Denique ex litteratura 
gnostica-hermetica plurima Lactantium hausisse, ex locis, quibus auctor 
iustitiam eandem esse ac agnitionem Dei et sapientiam docet, demonstra- 
tur.96 

Man weist vor allem auf Texte aus Platon, Cicero und Seneca, um 
diesen paganen Hintergrund zu erhárten. In der Tat bieten sich auf den 
ersten Blick einzelne Formulierungen an, so vor allem Platon, Euthyphr. 
]2e: Toóto toívov Épotyg ookei ... tó pépog tob Otkatou eivat £boeéc 
t£ Kai Óotov, 1Óó n£pi t'|v t&v 9eGÀv Sepansíav, 1ó 6& mepi tr|v vv 
Gv89porov tó Aoutóv elvat toO ówaiouo pépoc.9? 

Die formale*? Übereinstimmung zwischen der laktanzischen Definition 
und Platon ist zweifelsfrei frappierend. Eine Anknüpfung wáre daher 
anzunehmen, wenn diese platonische Formulierung über den Autor 
hinaus gewirkt und in den Laktanz zugánglichen Quellen eine Rolle 
gespielt hátte. Dies ist aber nicht der Fall,*? und eine direkte Benützung 
Platons durch Laktanz ist nicht nachzuweisen. 

Gerade in den beiden wichtigsten philosophischen Quellen des Lak- 
tanz, bei Cicero und Seneca, ist sie nicht faBbar. Denn ein Passus aus 
Ciceros partitiones oratoriae, an den man zunáchst erinnern móchte,$9 
gehórt nicht hierher. Cicero schreibt im Rahmen des genus iudicandi: 
quod (sc. ius) dividitur in duas primas partes, naturam atque legem, et 
utriusque generis vis in divinum et humanum ius est distributa, quorum 
aequitatis est unum, alterum religionis (Part. 129). Mag dieser Text bei der 
laktanzischen Formulierung auch mitgewirkt haben, mit der Aussage des 
Laktanz haben Ciceros Gliederung der Rechtsprechung in den Teil, der 
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sich mit dem Bereich der Gótter, und den, der sich mit den Menschen 
befaBt, und die dabei zu übende aequitas bene iudicandi! nicht das ge- 
ringste zu tun. Laktanz setzt sich ja nicht zufállig bei der Erláuterung der 
aequitas von Cicero ab: Aequitatem non dico utique bene iudicandi ... sed 
cum ceteris coaequandi, quam Cicero aequabilitatem vocat (Inst. 5,14,15).9? 

Immer wieder*? hingewiesen wird auch auf die seit dem fünften Jahr- 
hundert feststellbare*^ Formel óí(katoc-6c10gc und für Laktanz an Cicero 
erinnert: quae contuens animus accedit ad cognitionem deorum, e qua 
oritur pietas, cui coniuncta iustitia est reliquaeque virtutes ... (Nat. deor. 
2,153). Wir haben schon auf grundsátzliche Unterschiede hingewiesen 
und heben nur noch hervor, dap es sich bei Cicero keineswegs um die ein- 
deutige Bestimmung der iustitia, und schon gar nicht in der ausschlief- 
lichen Form des Laktanz handelt, und da vor allem der wichtige Aspekt 
der aequitas fehlt. 

Ahnlich sind Texte bei Cicero und Seneca zu beurteilen, die entweder 
lediglich nur einen Aspekt der laktanzischen Definition anklingen las- 
sen,96 oder die philosophische Unterweisung nach den beiden zentralen 
Bereichen: quomodo sint dii colendi - quomodo hominibus sit utendum 
gliedern,9? aber diese keineswegs der iustitia subsumieren. 

Bislang übersehen wurde Jedoch ein Text, der Vertretern eines paganen 
Hintergrunds hoch willkommen hátte sein müssen:9? Es handelt sich um 
ein unter Seneca gehendes Fragment: 

lustitiae post haec virtus est. Quid est autem iustitia nisi naturae tacita 
conventio in adiutorium multorum inventa? Et quid est iustitia nisi nostra 
constitutio, sed divina lex, et vinculum societatis humanae? In hac non est 
quod aestimemus quid expediat. Expediet quicquid illa dictaverit. Quisquis 
ergo hanc sectari desideras, time prius deum et ama deum, ut ameris a deo. 
Amabis enim deum, si illum in hoc imitaberis, ut velis omnibus prodesse, 
nulli nocere et tunc te iustum virum appellabunt omnes, sequentur, venera- 
buntur et diligent. Iustus enim ut sis, non solum non nocebis, sed etiam 
nocentes prohibebis. Nam nihil nocere non est iustitia, sed abstinentia 
alieni est. 

Das Fragment stammt aus der Formula vitae honestae?? des Martinus 
von Bracara,"? einem Werk, das sicher auf Seneca zurückgeht, und zwar, 
wie E. Bickel'! wahrscheinlich gemacht hat, auf De officiis. 

Wáàre der Text in diesem Wortlaut von Seneca, so hátten wir zweifels- 
frei einen Beleg dafür, daB Laktanz für seine Formel bereits auf ein 
paganes Vorbild, noch dazu von ihm sehr willkommener senecanischer 
Provenienz, hátte zurückgreifen kónnen. 
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Nun hat zwar Bickel für dieses Werk senecanischen Hintergrund in 
Fülle nachgewiesen, aber gleichzeitig dargelegt, wie eigenstándig Martinus 
mit seinen Quellen verfahren ist und sie erheblich umgeformt hat. Be- 
zeichnenderweise lassen sich für den entscheidenden Textteil 5,2 time 
prius deum et ama deum ut ameris a deo. Amabis deum, si illum in hoc 
imitaberis, ut velis omnibus prodesse keine wirklich relevanten Parallelen 
bei Seneca? nachweisen. Dasselbe gilt für die Texte 5, 1.3.7? 

Es bleibt nur der SchluD, da dieser Teil der Formula in seinem weder 
bei Seneca noch in sonstigen antiken Quellen belegbaren Kern?^^ von 
Martinus selbst stammt, wobei christlicher Hintergrund, móglicherweise 
von Laktanz selbst," eingeflossen ist. 

Bleibt noch zu prüfen, ob und wie weit sich Laktanz in unserer Frage 
auf das Corpus Hermeticum stützen konnte. Die Hochschátzung, welche 
die hermetische Gnosis bei Laktanz genof, geht aus vielen lobenden 
Erwáhnungen sowie aus einer Fülle von Zitaten hervor und ist durch das 
gewichtige Buch von A. Wlosok"$ sorgfáltig nachgewiesen worden. 

Bevor wir die beiden Texte prüfen, die man für die Annahme eines 
Einflusses der hermetischen Gnosis auf die laktanzischen Vorstellungen 
von der Gerechtigkeit heranzieht," ist jedoch festzuhalten, welcher 
Stellenwert der hermetischen Gnosis im Lehrgebáude des Laktanz zu- 
kommt. 

Hermes Trismegistus, nach Meinung des Laktanz, hierin bereits fester 
Tradition folgend, der Verfasser gnostischer Offenbarungslehren, qui et 
doctrina et vetustate philosophos antecessit (Epit. 4,4),? kommt als Zeuge 
den divina testimonia nahe (Inst. 1,6,1). Er ist als saecularis poeta (Inst. 
7,14,16) ein wichtiger Zeuge zentraler Heilslehren. Exemplarisch?? er- 
wáhnt sei nur /nst.6,25,10 Trismegistus Hermes idoneus testis est, qui 
nobiscum, id est cum prophetis, quos sequimur, tam re quam verbis congruit. 
Bezogen auf die zentralen Prámissen des Laktanz (Offenbarung der Bibel 
als Basis der Wahrheit, vollkommene Teilhabe für die revelati, partielle, 
sei es natura duce, sei es durch, wenn auch verderbte, Filiation aus der 
Bibel, dabei hohes Alter als positives Kriterium)?? heit dies: Hermes 
Trismegistus ist kein Offenbarungstráger, aber ein besonders wertvoller 
und willkommener Zeuge für die Offenbarung durch die Bibel. Er ist also 
nicht Ausgangspunkt,?! sondern subsidiàr eingeführt. 

So auch in den für uns relevanten Texten. A. Wlosok?? hat zu Inst. 
2,15,2-6 erláutert, daB Laktanz die von den Christen geübte cognitio dei 
ac iustitia abstützt durch Verweis auf hermetische Zitate und aus quid 
sit autem £o opea ostendit alio loco his verbis: *j yàp e£oo£&pei yvioig 
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£oti toU 900 (CH IX 4) geschlossen, daf die laktanzische Doppelform 
cognitio dei ac iustitia (oder cultus dei) der hermetischen yvóoic kai 
£boépeia entspreche. Das ist insofern mifverstándlich, als von der er- 
làuterten Ausgangsbasis des Laktanz her das hermetische Zeugnis 
ergánzend zu cognitio dei ac iustitia der Christen*? hinzutritt. 

Im gleichen Zusammenhang weist Wlosok auf den Epilog des sechsten 
Buches der Institutionen, wo sich Laktanz für die Lehre geistiger Gottes- 
verehrung ebenfalls auf die Hermetik beruft (6,25,10): Trismegistus Her- 
mes idoneus testis est, qui nobiscum, id est cum prophetis quos sequimur, 
tam re quam verbis congruit. Im Anschluf) an diesen für die richtige Rele- 
vanz der Hermetik bei Laktanz erlàuterten Passus heiDt es sodann: 
De iustitia sic locutus est: Hoc verbum, o fili, adora et cole. Cultus autem 
dei unus est malum non esse (CH XII 23).*: 

Daraus schlieBt nun V. Loi:$* ,,E merito di A. Wlosok d'aver rilevato 
e dimostrato l'origine ermetica della formula lattanziana cognitio Dei 
ac iustitia ..."* 

Ein Blick auf die beiden Texte aus dem Corpus Hermeticum belehrt 
uns eines anderen. In CH IX 4 wird unter den 8co06 onzéppata auch die 
£oóo£peu, als 9eo0 yvóocic?* definiert, aufgezáhlt. Wer diese Kenntnis 
hat, ist 1m Besitz aller àya9ó, hat góttliche Gedanken, nicht solche wie die 
Masse, der er nicht zu Gefallen ist. 

Diese &bo£peia ist freilich dem colere, bzw. cultus dei des Laktanz 
schwerlich áhnlich, ebenso wenig der elitáre Zug der óÀíyoi — pauci 
philosophischer Herkunft.?? Entscheidend aber ist: Im CH fállt kein Wort 
von óikatocóvr. Laktanz hat vielmehrt? von seiner oben erláuterten 
Prámisse: religio — pietas als zentralem fons iustitiae her die ówatoobvr 
in den Text hineininterpretiert. 

Genau so verhált es sich mit dem anderen Text. Weil eben pietas — 
cultus dei — iustitia, sieht er Hermes Trismegistus von der Gerechtigkeit 
sprechen, wenn er schreibt: ToOtov tóv AóÓyov, à tÉKVOV, tpooKÜvel 
xai 9prjoksguse. 9pnoksía óe toO 3&oD pía &ocít, ur] eivat kakóv (CH XII 
23), obwohl von ótkatocóvn nicht die Rede ist. Laktanz hat diesen Teil 
seiner Definition — von der ganzen: pietas und aequitas?? als fontes 
iustitiae ist ohnehin keine Rede - also auch nicht von der hermetischen 
Gnosis bezogen. 


VI. 


Man hat in der bisherigen Diskussion doch wohl zu wenig beachtet, 
daf iustitia bei Laktanz und in dem für ihn wichtigen biblisch-patri- 
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«stischen Hintergrund im Kern mit der antiken Auffassung von Gerechtig- 
keit nicht vergleichbar ist, weil diese iustitia christiana mehr bedeutet 
als eine virtus, und sei diese auch die domina et regina virtutum.?? 

Schon für das Alte Testament?! ist Gottes Gerechtigkeit als Ausfluf 
seiner Heiligkeit Garant einer gerechten Weltherrschaft, alle umfassend, 
vorbildhaft in Treue, Geduld und Erbarmen. Indem der Mensch diesen 
heiligen und gerechten Gott anerkennt und verehrt, macht er sich dessen 
Vorbildhaftigkeit zu eigen, und indem er die im Dekalog (Exod. 20,1-17) 
oder in den beiden Hauptgeboten (Deut.6,5; Lev.19,18) zusammen- 
gefaDten zehn Gebote?? erfüllt, erweist er sich wie Gott als heilig und 
gerecht. 

Das Neue Testament?? übernimmt dies nicht nur vollstándig,?* sondern 
láDt disse Gerechtigkeit über das Erlósungswerk Christi jedem zuteil 
werden, der glaubt und sich taufen láBt. Dieses Heil erwerben, heit also 
Gerechtigkeit erwerben, im Zustand der Gnade zu sein, heit gerecht zu 
sein. Die Gláubigen sind daher die ótkawo9évtec, verwirklichen und 
besitzen die óiKatocóvn 9e00 und heiBen 8í(katot — iusti. 

Diese eindeutige Tradition, die sich in der frühen Kirche fortsetzt,? 
nimmt Laktanz auf. Deshalb gab es für ihn Gerechtigkeit, d.h. Heilszu- 
stand nur in der Anfangsphase der Menschheit, als Glaube an den einen 
und Verehrung des einen Gottes herrschten. Deshalb mufte diese Ge- 
rechtigkeit mit dem Polytheismus verloren gehen, und deshalb konnte 
erst wieder mit der Erlósung durch Christus Gerechtigkeit einkehren: 
Sed Deus ut parens indulgentissimus adpropinquante ultimo tempore 
nuntium misit, qui ... iustitiam reduceret (5,7,1).99 Daher bezeichnet Lak- 
tanz fast unzáhlige Male den Zustand der Erlósung und das Handeln der 
Erlósten als iustitia und die Christen als die iusti. 

Dies war und konnte nur der Hintergrund sein, der ihn bei der Defi- 
nition der Gerechtigkeit bestimmt hat.99* Und wie wir bereits sahen,?" 
hat Laktanz wenigstens einmal zu erkennen gegeben, daf) er sich bei der 
Bestimmung der Gerechtigkeit des biblischen Fundaments bewuDt war. 
Der entscheidende Passus sei noch einmal vorgeführt: deus ergo vult 
omnes homines esse iustos id est deum et hominem caros habere, deum scili- 
cet honorare tamquam patrem, hominem diligere velut fratrem.9? Klingen 
in der ganzen Partie De ira 14,3-6 auch noch so áhnliche und von Laktanz 
bewufDt assoziierte Texte Ciceros an,?? so differiert Laktanz ja nicht nur 
prinzipiell durch seine Gotteslehre und seine über Cicero wie die Antike 
überhaupt entschieden hinausgehende christliche Náchstenliebe.!9? Er 
weist den Kenner der Bibel durch den anschlieBenden Satz: in his enim 
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duobus tota iustitia consistit auf seinen eigentlichen Ausgangspunkt für 
die Bestimmung der Gerechtigkeit, auf die beiden, den Dekalog zusam- 
menfassenden Hauptgebote der Gottes- und Náchstenliebe, hin: in his 
duobus universa lex pendet et prophetae! 

Obwohl es keines weiteren Beweises bedürfte, daB hiermit die Aus- 
gangsbasis des Laktanz gefunden ist, soll abschlieDend dargelegt werden, 
daB Laktanz damit auf festem Hintergrund ruht. Verwunderlich ist das 
freilich nicht, wenn man berücksichtigt, daB) die iustitia christiana eben 
die Verwirklichung der tota lex beinhaltete.!9? 

Schon!?? im Jubilàenbuch wird Gerechtigkeit auf Erden als Náchsten- 
und Gottesliebe verstanden und dabei wenigstens auf das eine Hauptgebot 
direkt!?^ verwiesen: ,,Und dies gebiete ich euch, meine Kinder, daD ihr 
Gerechtigkeit und Recht übt auf der Erde, auf dafà Gott alles über euch 
kommen lasse, wie Gott es dem Abraham und seinem Samen zu tun 
versprochen hat. Und liebt, meine Sóhne, untereinander eure Brüder, wie 
einer (der) sich selbst liebt, und such einer dem anderen Gutes zu tun und 
gemeinsam zu handeln auf der Erde, und sie sollen sich untereinander 
lieben wie sich selbst. Und in betreff der Gótter gebiete ich euch und er- 
mahne ich euch, daB ihr sie verwerft und sie hafit und daf) ihr sie nicht 
liebt; denn von Verführung voll sind sie für die, welche ihnen dienen, 
und für die, welche sie anbeten. Gedenkt, meine Sóhne, des Herrn, des 
Gottes Abrahams, eures Vaters, und wie auch ich ihn verehrt und ihm 
gedient habe in Gerechtigkeit und in Freude, auf dab er euch zahlreich 
mache und euren Samen anwachsen lasse wie die Sterne des Himmels an 
Menge und euch pflanze im Land als eine Pflanze der Gerechtigkeit, die 
nicht ausgerottet wird für alle Gerechtigkeit in Ewigkeit (36,3-6).19* 

Nach Polykarp von Smyrna sind es vor allem Gottes-, Christus- und 
Náchstenliebe, die das Gebot der Gerechtigkeit erfüllen: tpoayobong 
tfjg GàyàrTngc tfjg £ig 966v kai Xpioctóv kai eig tóv tÀTjotov. £àv yóp tig 
tobtov £vtOc 1], ten T] pokev £vvoAT|v óuatoooóvnc (Epist. ad Phil. 3,3).196 

Ein besonders eindringliches Beispiel bietet Justin in seinem Dialog 
mit Tryphon. Christus, der Herr und Retter, folgert Justin, dürfte zu 
recht gesagt haben, daD alle Gerechtigkeit und Frómmigkeit in den bei- 
den Geboten der Gottes- und Náchstenliebe!?? erfüllt werde. Dies wird 
kurz erláutert und abgeschlossen mit: óvyfj obv tfjg tt&àong óikatocóovng 
tEtuTpévnc, xpógc te 9eóv kai àvOpomouc, óotic, qnoiv ó Aóyoc, àyani 
KÜptov, 1óv 8eóv £5 ÓXngc tfjc kapótag xai £5 óAnc tfjg ioxo0c, kai tóv 
KÀT]o10v &gc &autóv, óikatoc dAn936c àv eir (93,3). 

Klemens von Alexandreia bietet zwar keine so eindeutige Formel,!9 
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erlàutert aber in vielen Zusammenhángen die Gottes- und Menschenliebe 
als die beiden Teile der umfassenden menschlichen Gerechtigkeit.19? 

Den Abschluf bilde Augustin, der mehrmals definitorisch festgestellt: 
christiana iustitia, in qua est charitas Dei et proximi perfecta et firmata 
(Agon. 33,35); oder: quarta (sc. iustitia), quae per caeteras omnes dif- 
funditur dilectio Dei et proximi (Divers. quaest. 61,4); oder: ut, quem ad 
modum iustus unus, ita coetus populusque iustorum vivat ex fide, quae 
operatur per dilectionem, qua homo diligit Deum, sicut diligendus est Deus, 
et proximum sicut semet ipsum (Civ. 19,23,5).110 


ANMERKUNGEN 


1 Dazu vgl. Verf., Historia 1979. 

? [m Rahmen einer anderen Thematik gehen mehr beiláufig darauf ein A. Wlosok, 
Laktanz und die philos. Gnosis (Heidelberg 1960) 5.199f. 208. 211f. (wozu unten S. 365f.) 
und F. Wehrli, L. Caelius Firmianus Lactantius über die Geschichte des wahren Gottes- 
glaubens, in: Ges. Schriften z. antiken Gedankenwelt (Zürich 1972) 285 ff. 

* V. Loi, Il concetto di 'iustitia' e i fattori culturali dell'etica di Lattanzio, Salesia- 
num 28 (1966) 583—624. 

* Von P. Monat, Lactance. /nst. div. livre V, t.L.II., Paris 1973 (SC 204.205). 

5 Monat I 20—30.58-63. 

*^ Erst nach der Niederschrift dieses Aufsatzes erschien der Artikel *Gerechtigkeit? 
von ÁA.Dihle, RAC 10,233ff. Laktanz kommt darin (335f.) freilich zu kurz (s. auch 
unten, Anm. 97); vgl. dens., Die goldene Regel (Góttingen 1962); Der Kanon der beiden 
Tugenden (Opladen 1968). 

*b Verf. Würzb. Jbb. 1978/79. 

$ Vgl. Opif. 19,3f.; Inst. 2,11,19; 5,6,12; 5,8,6.11; 5,14,17; 5,22,7; 6,10,6f.; Epit. 
54,5 f.; dazu demnáchst ausführlicher unter *Gleichheit, Brüderlichkeit und Feindes- 
liebe bei Laktanz' ; zu undifferenziert Monat II 126f. 

* Vgl. nur die Belege bei Loi, Corcetto 584, Anm. 13, die sich beliebig vermehren 
lassen. 

5$ Man beachte, da Laktanz religio und pietas wiederholt gleichsetzt; dazu auch 
W. Dune, Pietas liturgica (Regensburg 1958) 40. 

Vgl. dazu Monat, dessen Erláuterungen stets vorausgesetzt werden. 

19 Vgl. 7nst., 6,9,1.7 ff.11 ff. 

u Zu Inhalt und Formulierung von ratio vgl. Inst. 3,21,2. 

1? Vgl. z.B. auch /nst. 3,9,19. 

1 Zum hohen Ansehen der hermetischen Gnosis bei Laktanz vgl. die erschópfende 
Arbeit von Wlosok; zum vorliegenden Zusammenhang bes. 208-212. Da] man aus 
diesem Text jedoch nicht auf eine Verbindung von Gotteserkenntnis und Gerechtigkeit 
auch im Corpus Hermeticum schlieBen darf, wird unten S. 365f. dargelegt. 

M (Corp. Herm.9,4: f| yàp eoc£Deta yvOoic toO 900. 

15 Bezug auf Inst. 2,15,2-6; vgl. auch 6,25,10 (dazu Wlosok 130f.211 f.). 

1$ Vgl. nur den oben gestreiften Text 5,7,2 u.ó. 

7 Vgl. auch /nst. 4,4,6 (dazu C. Becker, Cicero, RAC 3,110f.; P. L. Schmidt, Zeug- 
nisse antiker Autoren zu Ciceros Werk De legibus, Miscell. crit. I1 (Leipzig 1965) 308 f. 

15 Ftwas voreilig (wozu unten S. 364) verweist man hierfür auf Cic. Nat. d. 2,153 
(Loi, Concetto 605; Monat II 124f.), ohne die grundlegenden Unterschiede (cognitio 
deorum, keineswegs ausschlieflich auf iustitia fixiert) zu beachten. 
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1 Vgl. dazu E. Benz, Christus und Sokrates in der Alten Kirche, Zeitschr. ntl. 
Wiss.43 (1950/51) 195—224; E. Fascher, Sokrates und Christus, ebda 45 (1954),1-41 ; 
A. M. Malingrey, Le personnage de Socrate chez quelques auteurs chrétiens du IV* 
siécle, Forma Futuri, Festschr. M. Pellegrino (Turin 1975) 159—178. 

?? Eine genauere Erláuterung der aequitas an anderer Stelle. 

?! Allein dieser Hinweis muf? uns hindern, in Cic. part. 129 f. ein Vorbild für die 
laktanzische Definition der Gerechtigkeit zu sehen (s. unten S. 363). Der ciceronische 
Text ist vielmehr eine treffliche Erláuterung für die Form der aequitas, von der Laktanz 
seine Auffassung abhebt. 

?2 Es ist nur formal richtig, an Texte wie Cic. Lael.69 parem esse inferiori, 71 
exaequare se cum inferioribus (vgl. Inst. 5,15,6) zu erinnern (Monat z.St.). Bei Cicero ist 
dies - in gut stoischer, ja allgemein-philosophischer Tradition - nur unter Freunden 
móglich. Laktanzische Gleichheit zeichnet sich ja gerade dadurch aus, daf? sie allum- 
fassend ist bis hin zur Feindesliebe (/nst. 5,10,10; 12,4; 17,11; Epit. 60,3). 

?3 Nur teilweise richtig; vgl. nur Cic. Rep. 1,43 mit 1,53, zwei Texte, die obendrein 
den grundlegenden Unterschied zwischen Cicero und Laktanz bezeugen. 

?4 Allein im fünften Buch erscheint sie noch mehrmals: 8,6.11; 22,7. 

?) Nur bedingt darf an Sen. Epist. 47,10 erinnert werden, wozu unter ,aequitas'. 
Laktanz orientiert sich hier an der Bibel; vgl. z. B. Kor. 7,22; Gal. 3,28; s. noch A. Dihle, 
RAC 6,667.713.769. 

?0 Zu innocentia als Element der aequitas vgl. z.B. Epit. 55,3f.; Inst. 5,6,12; 9,4 
(nulli noceat) u. V. Loi, I valori etici e politici della Romantità negli scritti di Lattanzio, 
Salesianum 27 (1965) 119; s. auch Min. Fel., Oct. 31,8. 

? Opera misericordiae: an anderer Stelle im Sinne von aequitas verwendet (Inst. 
6,10,1 £.8£.; 11,6.18£.28; Epit. 60,1.7 f.). 

?8. Vgl. schon Monat II 127 (zu 14,18), sowie TALL V 288,641T. (egregius); III 
1275,8 ff. (clarus); Forcellini 3,646 (perfectus), sowie Heumann-Seckel, Handlexikon 
zu den Quellen des róm. Rechts (Graz 191958) 72.167.419. 

?2 "Zum Verstándnis der übertragenen Ebene und zur grundlegendem Umkehrung 
traditioneller Wertung gemáD biblischer Forderungen s. vor allem 7/n51. 5,15,2-11; 
dazu u.a. Matth. 5,3; Joh. 1,13; Róm. 7,22; 2 Kor. 4,16; Gal. 5,13ff.; Eph.2,18ff.; 
Jac. 1,5.9ff.; 2,5f.; H.J. M. Milne, A new fragment of the apology of Aristides, Journ. 
Theol. Stud. 25 (1923) 73-77 ; Cypr. Ad Demetr. 20; Prud. Apoth. 516ff.; V. E. Hasler, 
Gesetz und Evangelium (Zürich 1953) 40-42; N. Duchrow, Christenheit u. Weltverant- 
wortung (Stuttgart 1970) 59 ff.312 ff.448 ff.; M. M. van Assendelft, Sol ecce surgit igneus. 
A commentary on the morning and evening hymns of Prudentius (Amsterdam 1977) 
84.232. 

30. Vgl. nur /nst. 1,1,5£.17—20; 4,2,4 f.; 5,15,15; 5,17,3-6; Epit. 35,5; 55,1. 

31 Zum Verstándnis unten S. 364, sowie bereits Monat II 128 f. (zu 15,2f.). 

3? Vgl. bes. 5,6,12; 15,2 f. 

33 Gerade im fünften Buch ist ja die Zeitkritik nicht zu überhóren; vgl. bes. Kpl. 
5—6.9 ff. 

*^ Dazu unseren Beitrag Scientia boni et mali bei Laktanz, Grazer Beitrage 7 
(1979); vgl. auch Epit. 29,6. 

35 Diese Frage wird hier nur gestellt in bezug auf die eben analysierte Definition der 
Gerechtigkeit. Auf andere Aspekte der laktanzischen Gerechtigkeitslehre wird ein- 
gegangen in ,Goldene Zeit und Paradies bei Laktanz (inst. 5,5-8)'. 

36 Es sei noch einmal hervorgehoben, daf von hier aus die ganze Struktur des 
fünften Buches und die Argumentation im einzelnen bestimmt ist; man vgl. nur 5,3 ff. 
13f.; 6,12; 8,6; 9,24, das ganze Kp. 10; 22,7 ff. u.a. 

$8: S. oben S. 360f. 

38 Vg]. die Analyse bei Loi, Concetto 585 ff. 
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33 Vgl. u.a. Inst. 5,6, 12 (wozu anderenorts). 

19 Inst. 6,9,1 ff. caput primum est ipsum deum nosse, soli obtemperare, solum colere ... 

41 Sicher Bezug auf das jüngste Gericht: Matth. 25,40 (vgl. prov. 14,31; 17,5.17); 
vgl. auch Epit. 55,3 quid igitur homini debeamus, eadem lex divina praescribit, quae docet 
quidquid homini praestiteris deo praestare. 

132 Bezug auf Gen.1,26f.; 2,7, wozu Verf., Scientia boni et mali bei Laktanz, 
Grazer Beitráge 8 (1979). 

133 Wenig glücklich differenziert Monat I 59. 

^ Es ist ja schwerlich Zufall, daB Laktanz mit aequitas einen für Kenner des 
rómischen Rechtswesens geláufigen Terminus verwendet, um ihn sogleich wieder um- 
zuwerten. 

55 Übrigens auch im sechsten Buch (u.a. 6,2,17; 11,9 ff., bes. 10: aberrasti a vera 
iustitia; a. schon C. Becker, Cicero, RAC 3,110f.). 

16 Misericordia — humanitas waren ohnehin in einem Zusammenhang angebracht, 
der ausführlich von den beneficia und opera misericordiae handelte. Wir haben auDer- 
dem gesehen, wie eindeutig 7757. 6,10,1 f. auf biblischem Hintergrund formuliert ist. 
In einem solchen Rahmen die Verwendung von humanitas, noch dazu an misericordia 
angeschlossen, mit Loi als a philosophia classica deducta zu verstehen, ist nicht móg- 
lich. Humanitas hat bei Laktanz auBerdem seine traditionelle Bedeutung eingebüDt 
und beinhaltet eine soziale Verpflichtung gegenüber dem bedürftigen Mitmenschen; 
s. H.Bolkenstein, Humanitas bei Lactantius, Pisciculi, Festschr. f. F.J. Dólger, 
(Münster 1939) 62-65. Man vgl. auch die christliche misericordia bei Laktanz mit der 
eines Seneca (wozu R. Riecks, omo, humanus, humanitas, München 1967,123-125). 

^ R.Pichon, Lactance. Étude sur le mouvement philosophique et réligieux sous le 
régne de Constantin (Paris 1901) 154 ff. ; jetzt umfassender dargestellt von J. Dammig, 
Die Divinae Institutiones des Laktanz und ihre Epitome (Diss. Münster 1957). 

15$ Vgl. Loi, Concetto 591 ff.; Monat I 58f. 

59 Wonmit freilich heidnische Leser nicht ausgeschlossen zu sein brauchen. 

5^ Wir erkennen die gleich strenge Doppelgliedrigkeit der beiden fontes iustitiae 
wie in /nst. V und VI und die gleiche Begründung (ab eodem deo geniti); die einzige, 
freilich wichtige Nuance liegt in caritas (wozu H. Petré, Caritas, Paris-Louvain 1948) 
statt aequitas oder misericordia bzw. humanitas. 

51 Besonders eindringlich 7nst. IV, schon im Proómium 4,1-2 erarbeitet; dazu 
Verf., Scientia boni et mali bei Laktanz, Grazer Beitráge 7 (1979) 

3? Tnteressanterweise stark rómisch geprágt, wenn auch alttestamentlich überlagert ; 
dazu vorzüglich Wlosok a.O. 232-244. 

33 Besonders eindringlich Inst. 5,6,12; 14,15 ff. dargestellt. 

9€ Zu Epit. 55,2-3 ist nicht nur auf Matth. 7,12 (wozu A. Dihle, Die goldene Regel, 
Góttingen 1962), sondern auch auf die Darstellung des jüngsten Gerichts (Matth. 
25,40; s. oben Anm. 41) zu verweisen ; darauf hatte schon /nst. 6,10,2 angespielt. 

55. ... nihil est profecto praestabilius quam plane intellegi nos ad iustitiam esse natos 
(Leg. 1,28); vgl. auch Inst. 6,25,9; Epit. 29,2; De ira 14,4. 

$6 Loi, Concetto 585. Auf die Einzelausführung wird wie auch auf Monat I 
20 ff.58 ff. jeweils im folgenden verwiesen. 

5? Darauf verweisen Wlosok a.O. 200, Anm. 56; Loi, Concetto 605; Monat I 60. 

58 Eine inhaltliche Anknüpfung war bei der prinzipiellen Differenz, worauf ja, 
wie wir sahen, Laktanz gerade gegenüber Platon mehrmals verwiesen hat, ohnehin 
ausgeschlossen. 

59 Dagegen sprechen gewiD nicht Div. Arist. 4 Mutschmann und Menand., Peri 
epid., Rhet. graec. III 363 ff. Spengel; Diog. L. 3,83. 

$9 Vgl. Loi, Concetto 589, im AnschluB an 7nst. 5,14,9: ,,questa partizione della 
iustitia é quasi certamente ripresa da Cicerone (Verweis auf Part. 129), cui Lattanzio 
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si riferisce espressamente nella definizione della aequitas". Es folgt Zitat von /nst. 
5,14,15, wo aber doch gerade eine Distanzierung von Cicero erfolgt. Loi ist wohl von 
ThLL s.v. aequitas, I 1015,42ff. beeinfluBt worden, wo Lakt. /nst. 5,14,15 zu unrecht 
aufgeführt wird. 

$1 Vgl. Inst. 5,14,15. 

9€? (Cic. Part. 130 (etiam aequitas tripertita dicitur esse, una ad superos deos, altera 
ad manes, tertia ad homines pertinere ...) macht dies zusátzlich deutlich. 

$$ Wlosok a.O. 199; Loi, Concetto 605; Monat I 60. 

€^  J. C. Bolkenstein, "Octoc en Ebot0n (Diss. Amsterdam 1936) 128 ff.; A. Dihle, 
Der Kanon der zwei Tugenden (Opladen 1968); RAC 10, 1976, 271 f. 

$$  7u poseidonischem (dazu K. Reinhardt, Poseidonios über Ursprung und Ent- 
artung, Heidelberg 1928, 22íff.) Hintergrund W. Theiler, Vorbereitung des Neuplato- 
nismus (Berlin 1934; Nachdr. 1964) 106; H. R. Neuenschwander, Marc Aurels Be- 
ziehungen zu Seneca und Poseidonios (Bern 1951) 62; A. Dihle, Der Kanon der zwei 
Tugenden (Opladen 1968) 24 ff. 

€6 Etwa Cic. Nat. deor. 1,3f.116; ferner über religio und Náchstenliebe, wo aber 
iustitia fehlt, H. Merki, Opoíaoic 9eà (Fribourg 1952) 1.11.12 und passim. 

9€? Sen. Epist. 90,3; 95,47 ff. 

$$  [ediglich Merki a.O. 14 zitiert esim Rahmen der Gottáhnlichkeit als vollgültiges 
Fragment Senecas. 

$9 5 1—3 ed. Barlow, Martini Episcopi Bracarensis Op. omnia (New Haven 1950) 
p. 246; bei Seneca p. 473sq. Haase. 

?0 Zum Autor vgl. Lex. Theol. Ki. 7,115f.; bes. F. Brunhólzl, Geschichte der lat. 
Literatur des Mittelalters, 1I (München 1975) 72f.319. 

7^1 E.Bickel, Rhein. Mus. 60 (1905) 505—551; s. ferner Pohlenz, Srtoa I 310; IL 155f.; 
M.Lausberg, Untersuchungen zu Senecas Fragmenten (Berlin 1970) 63£.111.114.176. 

7? Bickel a.O. 531. 

73  Bickel a.O. 533. 

7^ Anders ÁA.Dihle, RAC 10,352. 

?'$ Man vgl. nur den Text des Martinus (5,1-3) mit Lakt. /nst. 5,6,12. 

6 Vgl. auch A. Dihle, RAC 6,675-677. 

^ Mindestens indirekt Wlosok a.O. 199f.211f.; auf sie beruft sich ausdrücklich 
Loi, Concetto 613f.; vgl. noch Monat I 60. 

78 Vgl. auch De ira 11,12: er hat lange vor Pythagoras, den sieben Weisen und 
Platon gelebt. 

7?? Vg]. ferner u.a. /nst. 1,6,1 ff. ; 4,27,20 qui de deo patre omnia, de filio locutus est 
multa, quae divinis continentur arcanis; De ira 11,12. 

80  Reyelatio (z.B. Inst. 1,1,5f£.19; 5,15,1; 5,17,3.6; Epit. 35,5; 55,1), natura duce 
(Inst. 1,5,6), verderbt (Inst. 1,5,28; 7,24,9ff.), hohes Alter (1,6,1f.; Deira 11,12; Inst. 
5,5,1; dazu H. Dórrie, Platonica Minora, München 1976, 155.173.213 f.). 

81 Vgl. noch Inst. 4,9,3: Trismegistus, qui veritatem paene universam nescio quo modo 
investigaverit, aber eben nur paene. 

82. A.O. 211f. 

83 Die nicht von ungefáhr /nst. 2,15,3 als iusti, id est cultores dei, weil ins sacra- 
mentum veritatis eingeweiht, gekennzeichnet werden. 

8€ Vgl. noch /nst. 5,14,11, worauf bereits oben hingewiesen worden ist. 

85  Concetto 613. 

86 [ aktanz hat nicht wortlich zitiert. 

8: Wg]. bes. 7nst. 1,1,19; 3,25,1 ff. u. ófters, ein geláufiges apologetisches Element, 
um den universalen Anspruch des Christentums von dem elitàren Denken der Philo- 
sophie abzuheben. 

88 Dies entspricht durchaus seinem auch sonst geübten grofzzügigen Umgang mit 
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den Quellen, gerade wenn er mit Blick auf die docti pagane Quellen für seine christ- 
lichen Aussagen zu reklamieren wei. 

89 Auch CH XIII 9, wo unter die Dekade der Kráfte Gottes, durch die der neue 
Mensch in der Palingenese zum Gottwesen wird, auch ótkatocóvn und Koivovía 
aufgenommen sind (wozu K.-W.Plóger, Mysterienglaube und Gnosis in CH XIII, 
Berlin 1971, 10ff.91.99.114.117.124 f.130), kann in der blofBlen Aufzáhlung, die nichts 
mit dem festen Verbund von religio, aequitas, iustitia zu tun hat, Laktanz nicht inspi- 
riert haben. - Zum prinzipiellen Unterschied dieser kotvovía von der christlichen 
Brüderlichkeit vgl. treffend A. Dihle, Ethik, RAC 6,676.680.703—705 ; Ders., Gerechtig- 
keit, RAC 10,271f.317f. — Dies gilt auch für CH I 32. Hier treffen wir zwar den Ge- 
danken der Brüderlichkeit und der Sóhne Gottes, wiederum aber ohne Bezug zur 
Gerechtigkeit. 

?9 (Cic, Off. 3,28, und áhnlich oft seit Platon. 

?1 Vg]. u.a. ThWB II 187-189.197—199; Lex. f. Theol. u. Kirche 4, 711-713; G.J. 
Botterweck, ,Gott erkennen! im Sprachgebrauch des AT (Bonn 1951) 42ff.; K. Berger, 
Die Gesetzesauslegung Jesu (Neukirchen 1972) passim; A. Nissen, Gott und der Náchste 
im antiken Judentum (Tübingen 1974) 99 11.154 ff.246 ff. und passim; A.Dihle, RAC 
10,289 ff.; wertvoll war mir die Diskussion mit Pfarrer Albrecht Bender. 

?? QCottesliebe (1—3), Náchstenliebe (4-10); dazu die vorige Anm. genannte Mono- 
graphie von Nissen. 

?$3 Vg]. bes. ThAW B II 189ff.199ff.; Lex. f. Theol. u. Kirche 4,713; K. Berger a.O. 
passim; M. J. Fiedler, Der Begriff 9uxatocovn im Matthüus-Evangelium, auf seine Grund- 
lagen untersucht (Diss. Halle 1957); G.Strecker, Der Weg der Gerechtigkeit. Unter- 
suchung zur Theologie des Matthüus (Góttingen 1962) 149 ff.184 11.226 ff.; insgesamt 
wichtig A.Sand, Das Gesetz und die Propheten. Untersuchungen zur Theologie des 
Evangeliums nach Matthüus (Regensburg 1974); A. Dihle, RAC 10,306ff. 

?* Vgl. nur Christus über die Hauptgebote als Erfüllung des Gesetzes (Matth. 
22,35-40). 

?5 Vgl. nur Lampe, Patr. Greek Lex. s.v. óíkatog - óukatocovn; Blaise, Dict. Lat.- 
Frane. des Auteurs Chrét. 481; ThLL VII 2, 716f.724f. —- Vgl. auch Orac. Sib. III 234— 
247 (unbefriedigend dazu V. Nikiprowetzky, La troisiéme Sibylle, Paris 1970, 76-82); 
VIII 481-486 — mit Bezug auf Lakt. /nst.5,7,1f. (mit Christus kehrt Gerechtigkeit 
wieder: dazu Lakt. u.a. 4,10,1; 11,7; 13,1; 14,17f.; 16,4 f.; 24,1.10; 25,1f.; 26,25f.) 
feste Tradition seit AT (messianische Texte), NT, Patristik (wozu bei Interpretation von 
Inst.5,5-8 Würzb. Jbb. 1978/79). 

?6 Vgl. vorige Anm. 

9692 Nicht teilen kann ich daher die Meinung von A. Dihle, RAC 10,336: ,,Laktanz 
Entwurf kann nicht spezifisch christlich genannt werden. Christliche Gerechtigkeit ist 
für ihn die durch die neue Gotteserkenntnis ermóglichte Vervollkommnung eben jener 
G., welche die Philosophen gelehrt hatten u. die durch die Naherwartung des Weltendes 
eine besondere aktuelle Bedeutung bekommt.* Der Chiliasmus des Laktanz bedingt 
sicher eine Ahnlichkeit der Vorstellungen. Eine solche Áhnlichkeit ist sogar nótig durch 
die Tendenz des Laktanz - gerade in 7nst. V —, die Heiden in ihren eigenen Bildern 
anzusprechen. Deshalb auch die háufige Berufung auf pagane Texte, aber eben nicht 
im Sinne von ,belegen', sondern als akzessorische Zeugen für die Wahrheit der christ- 
lichen Lehre. Es bleibt ja nicht bei der Behauptung, daf? die Philosophen der Griechen 
und Rómer ,zur G. unfáhig seien, weil ihnen die rechte Gotteserkenntnis abgehe und 
die soziale Gleichheit der Menschen unbekannt sei (5,14f)", sondern es wird z.B. 
das spezifisch christliche Verstándnis der aequitas (Inst.5,15,2ff.) angefügt, mehr- 
mals auch die christliche Feindesliebe (z.B. /ns1.5,10,10; 5,12,4; 6,19,8; Epit. 60,3) 
betont, die Gerechtigkeit als Gnadengeschenk Gottes durch den mediator Christus und 
dessen Sühnetod (z.B. /nst. 4,10,1 ff.; vgl., auch Anm. 95) verstanden (vgl. Dihle, RAC 
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10,311f. über ntl. G.) u.a. mehr; vgl. auch unsere Interpretation ,Goldene Zeit und 
Paradies auf Erden' (Laktanz, /nst.5,5-8), Würzb. Jbb. 1978/79. 

?! Oben S. 3062. 

38 Man achte auf patrem gegenüber natura bei Cic. (s. folg. Anm.), entsprechend 
regelmáfDiger Lehre des Laktanz (4nst. 5,6,12 u. Par.), sowie auf diligere, entsprechend 
Matth. 22,37.39. 

?9 Cic. Tusc. 1,69; off. 3,27; Leg.1,28 (regelrechtes Zitat); Off. 3,28. 

199 Dazu demnáchst unsere Ausführungen über ,Gleichheit, Brüderlichkeit und 
Feindesliebe*. 

1) Matth, 22,35-40. 

1? Die ja in der Erfüllung des Doppelgebots der Gottes- und Náchstenliebe be- 
stand, die Christus aus Deut. 6,5 und Lev.19,18 zusammenfügte und verbindlich 
machte: Matth. 22,37-40; Marc. 12,28-31; Luc.10,27. Ebenso in den Paulusbriefen 
wie in der gesamten patristischen Tradition; vgl. nur V. E. Hasler, Gesetz und Evange- 
lium (Zürich 1953) 23-25; E. Biser, Lex. Theol. Kirche 7,7661f.; ThW B 4,541 ff.; für 
die Patristik vgl. auBerdem noch u.a. Klem. Alex. Strom.2,71,1f.; 3,54,2-55,2 (u. 
Ófter); Origen. Comm. in Rom. 7,19; In Luc. hom. 34,1 ff.; Iren. Adv. haer. 4,25,3 Harv.; 
4,271,3 Harv.; Tertull., 4dv. Marc. 5,8,10; Aug. Catech. rud. 8.41.54; Enchir. 121; sowie 
gleich im Text. — Und als trefflicher Ausgangspunkt Didache 1,1-3, wo 1| ó60g tíjc 
Cofic in der Gottes- und Náchstenliebe samt Feindesliebe (unter klarem Bezug auf die 
relevanten Bibelzitate; s. Funk-Bihlmeyer p. 1) gesehen wird. Das hohe Ansehen der 
Didache in der alten Kirche ist bekannt ; vgl. noch K. Berger, Die Gesetzesauslegung Jesu 
(Neukirchen 1972) 134 ff. - Mit Blick auf Laktanz vgl. auch Orac. Sib. VIII 481 ff. 

13 Fs werden nur exemplarisch Belege vorgeführt. 

!1* jas andere klingt aber eindeutig in 36,5 an. 

15 "[ext nach E. Kautzsch, Die Apokryphen und Pseudoepigraphen des AT (Darm- 
stadt 1962) II 100f. (zur Datierung II 36f.); vgl. noch K. Berger, Die Gesetzesauslegung 
Jesu (Neukirchen 1972) 40f. 

15 ([Jber die zentrale Bedeutung der Gerechtigkeit in diesem Brief vgl. P. Stein- 
metz, Polykarp von Smyrna über die Gerechtigkeit, Hermes 100, 1972, 63ff., wobei 
freilich unser Passus stárker (69 f.) in den Mittelpunkt hátte gerückt werden müssen. 

1 Zjtt nach Luc. 10,27; Matth. 22,37.39. 

19 Vgl. aber immerhin Protr.122,2-4; Strom.6,113,2£., wozu Orac. Sib. VIII 
481—486; u.a. mehr. 

H9 [Dazu M.Farantos, Die Gerechtigkeit bei Klemens von Alexandrien «Diss: Bonn 
1972) 136ff.143 ff.192 ff.208 ff. 

H9 Vgl. u.a. ferner Civ. 2,21,4; 19,17. — Vgl. noch Zeno Veron., 7ract. 13 Migne — 
II 1 Lófstedt, im Anschluf an Laktanz. 
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ON THE TEXT OF ATHENAGORAS, DE RESURRECTIONE 
BY 


MIROSLAV MARCOVICH 


Athenagoras' important treatise On the Resurrection of the Dead 
deserves a more careful reading. The objective of this Note is to show, on 
a few examples, that the text of the treatise as transmitted 1s more lacunose 
and corrupt than has been hitherto acknowledged by the editors, and 
to offer some solutions.! Such a textual criticism is in order for three 
reasons. | 

First, the Greek of De Resurrectione is not always easy to follow. Athe- 
nagoras writes in long periods, interrupted by parenthetical clauses and 
absolute genitives. As an example, the sentence at 18.5 runs no less than 
twentytwo lines of the recent Oxford text. No wonder then that a scribe 
could easily drop some important word while going through this forest 
of words. 

. Second, the textual tradition goes back to one single codex, the Pari- 
sinus 451 (— A), a manuscript copied in 914 by Baanes for Arethas, 
archbishop of Caesarea. 

And third, in his critical edition of the treatise, Eduard Schwartz has 
considerably improved the understanding of the text, helped by Ulrich 
von Wilamowitz-Moellendorff (Athenagorae alter editor, Schwartz's 
Preface, p. XXX). But that was in 1891.? Since then no textual criticism 
known to me has appeared.? Schoedel's handy edition, in the Oxford 
Early Christian Texts series (1972), follows Schwartz's edition: where it 
does not, it offers no better text.* 


(1) De Res. 1.2 Toto à9' £otiv ebpeiv vpótov pév ék tv xr áAai 
tüic t£pi tootov Qpovtíci £oyoAXakótov kai tfj £keivov npóg t£ tobc 
Éavtüv tpgopuotépouc kai tob óuiox póvoug yevopévng 61a 9o p ác, ob 
fj*icta. ó£ £5 avotfjg tfjg tv. (vOv addidi» év pnéoo otpegopévov 
tapaxfijc. obó£v yàp x&v àAn0ÓGv oi totobtot katé£Avtov àcukogáv- 
t1]10v, o5 t1]v oboíav toD 0200, o0 tr]v yvOoiv, ob ti|v £vépyeiav... 
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First, from the phrase oí taig xepi toótov opovtiíoiv £oyoAakótsgg 
and from oi totobto: of the next sentence it becomes clear that the geni- 
tive tv £v uéoo otpeogopévov, sandwiched between them, is masculine, 
not neuter: 'those who move in public.' Schwartz has correctly explained 
the phrase, *eorum qui in publico versantur, ita ut non ex libris, sed ex ipsa 
vita noti sint omnibus (p. 119), while referringto Plato, Republic 8, 558 a 6, 
o00£v T|ttov abtÓv pevóvtov t£ kai àvaotpepopévov £v pn£oo, 'those 
sentenced to death or exile nevertheless stay where they are and show in 
public. As for the phrase £v péoo (or év Bío) otpéqosgo0at, meaning 
*move and live in society, in Christian authors, see G. W. H. Lampe's 
Patristic Lexicon, s.v. otpéqo, 3. Then Otto's translation, *'earum rerum 
quae in medio versantur," must be wrong,? as are the translations of Crehan 
(in the subject matter under dispute")? and Schoedel ('the discussion of 
matters currently debated"). 

Second, these contemporary thinkers *who are active in public life of 
our times! are contrasted by Athenagoras to 'thinkers of earlier times." 
For, while the latter, oi nàAat showed only a 'difference of opinion' 
(01294opà), the former, oi vOv, display a real 'confusion' (xapay1) in 
basic issues of the Christian religious doctrine (1.2 ó cfjc £boepeíag ... 
Aóyoc). Hence an imperative need for the present treatise. Now, in a 
cluster like this, TONNYNEN, a scribe could easily have dropped the 
NYN. But it is of importance; it reveals the author's real apologetic 
motive: the present state of confusion, heavy doubts, and even despair 
among the contemporary thinkers. 


(2) 1.4 'Oc név yàp npóc (dpyfjic addidi » ànóógiGw kai tT|v quotk1|v 
dkoAov0íav mxÓvtote mpotootatoDoiv oi mepi abtíjg AÓóyoi tv Obnép 
abtíjc, óc 0& xpóg tÓ Xpeio0éotepov àveotpappévog ot orép abrfíjc 
tÓv n&pi aortf|jc. 

Athenagoras contrasts here 'theoretical demonstration of a principle 
or truth' (rpóg (àpxfic » àróógiSw) to 'teaching this truth in practice 
(tpóg 10 xpevoóéctepov). Consequently, abtfjg (four times in the text) 
cannot refer to àxóósgiGiv, but must refer to the omitted word, most 
probably àpxfjc. Possibly, this word was inadvertently dropped because 
of its presence in the preceding line, tr)v abtr]v távtote quAÓGttEw d pyT|v. 
This *basic principle" (Gpyn) seems to hint at the Middle Platonic quo) 
£vvoux. Compare Athenagoras 14.1 "H t&v tfjg àAmnOsg(ac óoypuácov 1) 
t&v ónQooó0v eic é&étaoi npopaAXopévov &róOgiSug ... £ygt tT] v Gov 
... &K tfj Kotvf|c xai quoikfjc £vvotag t| tfj tr póg tà npita tàv ógotÉpov 
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ükoAovOítac and Albinus /sagoge (Plato, VI, p. 150 Hermann) ai qvctkai 
Évvotat — àpyxaí (quoted by Schwartz, p. 92); Albinus Epitome 4.6 and 
4.8 ed. P. Louis. 


(3) 2.5 'AXX' obt£ àyvoeiv tóv Ogóv Ovvatóv vOv àvaotncooguévov 
oopntov tT]v qOotv KatG te puépoc ÓXov kai póptiov, oUte... 

Schoedel keeps the text as transmitted, while translating, *God knows 
every part and member [sc. of our bodies] in their entirety.' This is not 
a probable Greek. Schwartz reads kxacxà | t£| puépog | óXov| Kai itópiov. This 
brings the passage in accord with the phrase pépo kai pópia, spread 
throughout the treatise (3.3; 4.2; 5.3; 6.3; 8.3; 16.4; 17.3), but it leaves 
unexplained the presence of t£ ... ÓAov. Read instead: katà tó ÓXov 
«xai » népogc kai póptov, *God knows the nature of human bodies both 
in their entirety and in every part and particle.' The reading 1ó ÓAov seems 
to be supported by 1ó züv, 'the whole human body,' quoted in the next 
passage (4). 


(4) 2.5 '€à yàp ook T|yvónto xpo tfjg oike(ag &káotou ovotácsog 
oUte tÓÀv yevnoopnévov otoiyelov T| QOoi1G, [£6 Qv tà tàv àvOponoOov 
oOpuata delevi] oUt£ tà pépr] toUtov, £65 óv ÉpgAAev Aryeo0a: 1ó 6ó65av 
npóg t1|v 100 ávOpomeiou oóopatoc obotactv, £0O0rAoV Oc o06& puétà 1Ó 
óta)0f|vat 10 xüv &yvonOnoetat toD keyópnkev Éxaotov óv elmosev 
1pOc ti|v £kGáotou cup AT|poo. 

The clause deleted by me seems to be an intrusive gloss: it contradicts 
the immediately following clause, ote tà pépr toDtov, &£ àv ÉpeAAev 
Ànwego0ai 1ó óó&av npóg tiv toO dvOpomnsíoou cópatoc ob0tgaow. 
According to Athenagoras, God creates human body not directly from 
the elements, but from the parts of these elements: 3.2 xà uépr x&v 
OtOU£lOv eic £v ovvayaysiv. 2.5 xai notov tob otoye(ou uépog ó&ógKktat 
tÓó Àv0£v kai yopfjcav rpóc 1Óó ovyygvéc. 


(5) 2.6 "Ocov gév yàp xatà tv vOv kpatoboav map' "fiv tÓv 
npaypátov tü&w kai trjv o &c£po v Kpiow, petGov 1Ó tà pr) yevópeva 
npoyiookset: óoov 6e npOc t1]|v üd&(av 100 0200 kai tT|v tobtov cogíav, 
i&poótepa kaxà oociv kai óióiov, &r' tong 16 tà p] yevóneva npoyivoo- 
Kg£tv 1ó kai (tà add. » ó11Av0&vta. yoke. 

The sense of the first part of the sentence is obscure. Nor are we much 
helped by Schoedel's translation: *It is to be expected in reflecting on the 
order of circumstances which now determines our lives, and in considering 
our judgement as to other possibilities, that foreknowledge of what has 
not yet happened is more highly regarded.' I would suggest the following. 
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(a) The meaningless &q' &xépov is a corruption of fjugzvépav, implying 
'n view of the limitations of the human judgment.' (Crehan's translation, 
'and according to the judgment of men of the past,' cannot stand cri- 
ticism.) 

(b) The word 1ó&ig refers to man's place or rank in this world: he is 
above irrational animals (xà &Aoya), but is beneath 'purely rational, 
superior and immortal beings' (1.e., angels: 10.2; 12.3-4; 16.2-3). Angels 
are endowed by the Creator with a second-degree pronoia in this world 
(Legatio 10.5; 24.3): man is not. 

(c) Finally, nei$ov 1s almost peiGov f] ka0' rjudc, 'something beyond 
man's faculty,' or 'something extremely unusual for a man." (Compare 
Xenophon Anab.4.7.23 ugiGóv ti, 'something of unusual importance.") 

Thus the sentence would mean, *To judge from the present arrangement 
of things (i.e., hierarchy) in our world, and the state of our judgment, it 1s 
rather unusual for a man to foreknow what has not yet come to pass." 
Man's middle rank in the cosmos (1á&ic) and his limited judgment (kpíoic) 
are contrasted to God's majesty (f| à&(a) and wisdom (ooqía): so is the 
peiGov among men, to 'natural and easy' (katà qUoiv kai páotov) for 
God. 


(6) 3.3 ... nA ]0n Gov xavtoóanóv, ónóca toig totobtotc oópaoiv 
&nitpéyew elo0ev kai tóv £k tobtov d ygípetv kópov... 

Schwartz remarks on the spaced words, 'non intellego." That the phrase 
Gyeipetv 1tÓóv Kkópov means 'to satisfy one's wants," 'to sate oneself,' cannot 
be paralleled in Greek (nor can £ysípeww kópov). Read instead: xai 
iróv| &k tobtov à ysgipei Dopóv, 'animals which are accustomed to attack 
such bodies and collect their food from them." Compare the phrase, 
toic ... Gootc npokeio0ai Dopóv, in the next passage (7). The confusion 
of the minuscule beta and kappa is common enough. 


(7) 4.1 Oó101 óé yé qaciv t0ÀAà pu£v oópatra tv £v vavayíoig 1) 
rotauoig óvoO0aváàtov ix00civ ygvéo0at tpogr|v, toAAQ 6& vÀv &v 
nroAépgoig 0vyokóvtov tfj kat üAXAnv xvà tpaxurépav aitíav xai 
rpayuóátov nzgpíotaoiv taofic ài oipobvtov toic tpootuyyxüvouciv 
Goo1c npoketoO0at Dopáv. 

Read óvco0avat(obvti»ov, 'of those dying a miserable death,' and 
compare Plutarch, Antony 77.2. (At 19.4 the scribe of A writes ó1ákpioig 
for ói(kai»a Kpíotgo.) 


(8) 5.1 ... àÀAà kai tfj kaO' Ékxaotov qóost tÓv yevopuévov 1ó ópüv 
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1| t&oxeiw à népuksev énitpénovtog (sc. toU 0200), GXXo 08$ koAbovtoc, 
xai ntüv ó BooAexvat kai npóg Ó BoóXetat coyyopobtvtog 1) uexaotpé- 
QOVTOG... 

Read: kai nv (sc. yevópevov Gàov) oci» BooAéta1 xai rpóc 0 DobAecat, 
*God permits every creature to move towards an end in accordance with 
His will, and He turns it in that direction. Compare 18.3; 24.4. 


(9) 7.2 ... uf] copperafaXXonévov capxi kai mueAf( tàv lónpóv 
delevit Wilamowitz| év tà névgw üngp &oti t')v tpoQT|v óexopévov. 

Crehan keeps the text as transmitted, while translating: ^while the fat 
membranes, which store the nourishment and keep up their original status, 
do not always share in the metabolism of flesh and of the soft fat." This 
cannot stand criticism, since the distinction made by Crehan, 'the flesh 
and soft fat could be the incoming meat, while the fat membranes are 
those of the eater,' is unwarranted. In his turn, Schoedel follows Wila- 
mowitz and Schwartz in deleting ónpóv, while translating: 'since the 
members [sc. of the body] which receive food and remain what they were 
do not change along with alterations in bulk of flesh or fat They may 
well be right. But then how to explain the presence in the text of the 
Homeric word ónpóc, 'fat'? It is not a likely explanatory gloss on the 
much more common word mipgA1]. I think the text 1s slightly corrupt; 
read instead: pr) cupupexa aXXopévov capki kai rieA fj vOv ceooó pov 
(— 9) uégzp» Gv, &ni t pévewv dngp £oti tr|v 1poor]v óeyopévov, 
'since the four (basic) parts of the body, which receive food in order to 
remain what they are, do not change along with flesh and fat.' The four 
basic parts of the body are mentioned at 7.1: blood, phlegm, bile, and 
breath. For &ní with dative implying end or purpose, compare, e.g., 
12.2 "Av0pormog ... toteitat ... raióac ... &ni tO eivai te kai Otaévelv ... 
tobg 0T aQOtoU ygvvopévougc. 


(10) 10.4 Xopig 6& toótov, nap' oig obógpía toU Oikxatou kpíoic, 
o00£ puépytg dótktagc. 

'In addition (i.e., a new argument), whatever creature cannot discern 
justice, it will not be able to complain about injustice." Schoedel follows 
Crehan's interpretation of the text, which is wrong: 'Apart from animals, 
who cannot discern justice, there are no creatures on whose behalf a 
charge of injustice can be brought.' Xopig toótov means simply 'prae- 
terea. Otto had correctly understood the text; as did B.P.Pratten 
(And besides, with creatures that have no notion of justice, there can be 
no complaint of injustice").? 
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(11) 11.1 Atà yàp tobtov &óg(y01 wvebOoocg 1Ó tobtotig üvtike(puevov 
Kai tó t&v àziotobvtov napóAoyov. 

*For it is by means of such principles that the opposite theory has been 
proven false and the attitude of those who disbelieve absurd." Athenagoras 
places the words 'false' and 'absurd' in accordance with the chiastic 
structure (a : b :: b* : a!). He taunts the attitude of the disbelievers as 
absurd; that looks back to 2.1 Tó yóp tot toig ook oboiv üníotoig 
üTioteiv àvOpomnov Épyov ob bytaivobor kpitogt nepi trjv dAmOgiav 
xpopgévov. Schoedel's translation then is wrong: 'For with these argu- 
ments it has been shown that the objections to them and the absurd 
opinions of unbelievers are false." 


(12) 12.2 ... IIl&ág £ó qpovàv kai Aoyifj kpíogi npóc 1Ó moieiv xi 
KivobugVocg o00£v àv katà npóOgoiv évepysei moii pátrv, GAX' dtoi 
tfjg lotag Évekev xprjogoc, f| 01€ xpeiav &AXou tivÓg Óv zeppóvrtikev, 
1] óU a010 1Ó yiwópevov, ÓAKÍj tivi Quotkij kai ovopytj rpóg tjvab toO 
(codd., Schoedel: aó too Wilamowitz, Schwartz) yévgeoiv kivobpievoc. 

Crehan and Schoedel keep the transmitted abt00, and translate the end 
of the sentence so: *moved by some natural bent and yearning for its 
production" (Crehan), *moved by some natural inclination and yearning 
to produce it' (Schoedel). Xxopyn however, does not mean 'yearning,' 
but *love, affection;' especially "love of a parent or God for his children or 
mankind' (see Liddell-Scott-Jones, or Lampe, s.v. oxopy1). In addition, 
otopy1] does not go well with yévgecig meaning 'production, generation,' 
but is usual with yévgoig in the sense of 'creation, children." Compare, 
e.g., Demetrius Lacon, Pap. Herc. 1012.44 oxopyr| quoik1) xpóc xà tékva. 

Consequently, Wilamowitz's emendation xpóg tr|v abtoD yévgoiv 1s 
necessary, meaning *moved by some natural attraction and affection for 
his own creation.' This is confirmed by 12.3 àià ct1]v ióíav abtOv tÀv 
ye£vopévov Go1|v x£ kai ó.povilv, and by 12.5, quoted under (13). 


(13) 12.5 ... Katà pév tóv npóxov xai kotvótepov Aóyov óv éavtóv 
Kai tv éni xóong ctíjg ónptoupytag O0gopoupévnv àyaOótnta xoi 
ocoQíav &éroí(nogv ó 0gzóg dávOpomov, katà o£ tÓóv xpoogyéotepov toig 
yevopévoig Aóyov, óià tT] v abtOv tv ygzvopévov (aió viov addidi » 
GoT|v, ooK éni pkpóv éSantopévinv, gita mavcteA Gc opevvupévrv. 

"God created man for His own sake (primary reason), and for the sake 
of the everlasting life for the created man, and not a life kindled for a short 
time and then completely extinguished (secondary reason).' My addition 
of aióoviov with Gornv is strongly supported: (a) by 12.6 trjv &ig àei 
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ó.upuovi|v ànxgKAT]poosev ó noujcac, tva ... cu vóiaio víG o civ dnó- 
vOc...; (b) by 13.2 t1|v eic àei ó1povriv. 15.6 ó.apiévetv eic àet. 15.8 and 
25.4 cvovówioviGew. Finally, (c) by Legatio 33.1 (and 32.4) 'EXníóa 
ov Cofjc aiovtou Éxovtec. 


(14) 20.1 ... 1) pévet pév fj vuxt] ka0' éaotr|v dAutog Gokéóaotog 
&óiáq0opoc, qOsipecat 68 kai 6wA0etai tÓ cópa, obósuiav Étt oQGov 
oce puvi]iunv xv eipyaopévov oOx aioOnoiv t&v &r' a6 1 fj xa0npátov. 

*... Whereas the body undergoes decay and dissolution, with no further 
memory of what it has done or consciousness of what it has experienced 
because of the soul, translates Schoedel. But the body does not suffer 
because of the soul: rather the reverse is the case, compare 21.2-8, at 
length. Thus read: 1v £r' a0x à naO0npótov, 'human body is no more 
conscious of the sufferings which had befallen it during life.' Compare 
Sophocles Philoctetes 806 xàri ooi ... kaká. 


(15) 21.1 KaxopOopótov x£ yàp tiiopuévov, àównOnostai tó oópa 
oaQGc £k toU kotovfjcat pév tfj vuyxíj tv £ni toic onovóaGopévotg 
TÓVOV, pg" Koivovíijoa: ó& tfjg &ni toig katopOoO0siot tipfjcg kai 
OvYyvopmg p£v to yx Gveiw noA ÀGKIU tT] V VUXT|v &ní xt vov tA mppeAm uátov 
01& tT']v 109 ocópatoc £vógiáv te kai ypsiav, &knínteiv 08 a0tO tO oda 
tfjg éni toig xatopOcO0sici (tip fjc addidi ) kowovíac, ón&p àv tobc 
£v 1íj Gofj ovvótr]veykev nóvouc. 

Body is not deprived of partnership with Soul while striving to accom- 
plish virtuous acts during life: it is deprived of partnership with Soul in 
sharing the reward for those virtuous acts at the Last Judgment. Hence the 
need for the addition of «ifjc. Tum in the sense of *reward' recurs at 
14.5; 18.2; 18.4; 22.1; 25.5. 


(16) 22.5 ... o0 dAXoG &yoooaic (sc. yuyaic) óppmv T] kivnoiv npóc 
xXpfjow iótíov 1] npóg ànoyrv àAXotpíov, tfjc uv yprjiosog tÀv 
Katà qóciv kai tfjg àxoxyfjg (tv napà oociv addidi ? eri tàv 
xpfíio0at ngpukótov Ogopoupévnc, tfjg 6$ voyxfjg prive ósopévng tivóq 
punte xpf(oOat tioiv f| vivi teoukvítag... 

The elegant style of the rhetorician Athenagoras (compare Schwartz, 
p. 92) requires the suggested addition. IIapà qóoc1iv appears at 6.3; 6.4; 
6.5; 7.1; 8.23, and it is twice contrasted to xatà oov (at 6.5 and 8.2-3). 


(17) 25.4 TéXog 6& Gofjg £uppovog kai Aoyikfig kptosog (pepotpa- 
puévotg addidi » oóx àv Gpóptot tig egitOv 10 tobtoig dngpionáotoc 
ovvótaioviGst, otc uáA10ta xai tpdátogc ó quotkóc ovvi]ppootat Aóyoc, 
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tij *e 0gopíq toO óóvtoc kai tOv £ksi(vo óg6oypévov drabotoc £na yàA- 
Àeo0a1. 

Athenagoras is dealing here not with the ultimate end (1£Aoc) of the 
human Mind (Aoyi] kpíoic), but with the ultimate end of Man as a 
compositum of the material body and the immortal soul: 25.1. Hence the 
necessity for the suggested addition. It 1s supported by two important 
passages of the treatise, 12.6 toig 68 ... vov t& cvvenipsepopnévotg kai 
Aoyikfjc kpíogzoG pepotpapévotg tT|v eig &ei óuupovr]v ürxekAT)poosv ó 
totoaoc, tva yivóokKovtgg tóv éavtÓv nounqtr]v kai trjv tootoo Óbvapív 
t£ Küi OoqQíav ... toototc ovvótatoviGootv àmxóvoc, oic tT|v rpoAapoboav 
&kpátovav Gov ... and 13.2 Ei toivuv ó totg 100 ravtóc ónptoupyoóc 
énoinosv dvOponov £ni tà Gofj; £Mppovoc petaoyseiv kai yevopevov 
0gopóv 1f|c te ugyaAonpeng(ag a0t00 kai tfj £ti tüot oogíag tfj vo0tov 
O0gopíq ovvóiapévetv Geil katà tr]v &keivoo yvoprv kai xaO fjv eun yxev 
Qoctv.... (Compare also 13.1 £popovi 98 Dio kai Gofj Aoyiwfj rpoonkoó- 
vtov and 24.5 àvOpómnov à0aváto wvoyfj kai Aoywij xptost ypopévov.) 


NOTES 


! Compare M. Marcovich, 'Athenagoras, De Resurrectione, 3.2, J.T.S. (Oxford), 
N.S. 29 (1978), 146f. 

?  Athenagorae Libellus pro Christianis; Oratio de resurrectione cadaverum, recensuit 
Eduardus Schwartz (Texte und Untersuchungen, IV.2, Leipzig, 1891). 

3 See, e.g., the bibliography in Leslie W. Barnard, Athenagoras: A Study in Second 
Century Christian Apologetic (Théologie Historique, 18, Paris, 1972), 185-89. 

^ Athenagoras, Legatio and De Resurrectione, edited and translated by William R. 
Schoedel (Oxford, 1972). 

5  Athenagorae Philosophi Atheniensis Opera, recensuit Ioann. Carol. Theod. Otto 
(Corpus Apologetarum Christianorum Saeculi Secundi, VII, Jena, 1857. Reprint, 
Wiesbaden, 1969). 

*  Athenagoras, Embassy for the Christians; The Resurrection of the Dead, translated 
and annotated by Joseph Hugh Crehan, S.J. (Ancient Christian Writers, 23, West- 
minster, Maryland, and London, 1956). 

?* [n view of Galen, /n Hippocratis de Natura hominis Y. 19 (p. 32 Mewaldt, C.M.G. 
V. 9.1), it is tempting to replace the transmitted *breath' with *black bile' (as Schoedel 
was willing to do). On the other hand, however, we cannot be sure enough that Athena- 
goras is following Galen's theory of the four humors here. 

5. The Writings of Athenagoras, translated by B.P.Pratten (Ante-Nicene Christian 
Library, 2, Edinburgh, 1869). 


Urbana, University of Illinois 


Vigiliae Christianae 33, 383—392; (O North-Holland Publishing Company 1979 


EINE GNOSTISCHE PARAPHRASE DES 
JOHANNEISCHEN PROLOGS 


ZUR INTERPRETATION VON 
'EPISTULA PETRI AD PHILIPPUM" (NHC VIII, 2) 136, 16-137, 4* 


VON 


KLAUS KOSCHORKE 


Die Frage nach dem Verháltnis von Gnosis und Neuem Testament làDt 
sich in doppelter Weise stellen. Einmal: Wieweit kommt die Gnosis als 
Auslegungshintergrund bestimmter neutestamentlicher Schriften in Be- 
tracht? Zum andern: Wieweit stehen die Zeugnisse der Gnosis ihrerseits 
in der Wirkungsgeschichte des Neuen Testaments? Für eine differenzie- 
rende Beantwortung beider Fragen tun sich mit dem Fund (und der bald 
abgeschlossenen Edierung) einer Bibliothek gnostischer Originalschriften 
in Nag Hammadi! ganz neue Móglichkeiten auf. Denn zum einen kann 
spátestens seit dem Fund von Nag Hammadi mit seinen Beispielen lupen- 
reiner paganer Gnosis kein Zweifel mehr an Existenz und Bedeutung der 
auferchristlichen Gnosis bestehen.? Es ist also nicht móglich, Gnosis im 
wesentlichen nur als Phánomen der christlichen Háresiengeschichte zu 
betrachten und somit die Frage nach móglichen gnostischen Impulsen 
bereits im neutestamentlichen Schrifttum von vornherein abzuschneiden. 
Umgekehrt aber ist im Hinblick auf die christliche Gnosis immer deut- 
licher geworden, wie stark diese bestimmt ist durch die Interpretation 
neutestamentlicher Überlieferungen und in welchem Ausmaf sich hier 
gnostische Theologie darstellt als Exegese biblischer Schriften. Diese 
Einsicht ergibt sich zwar bereits aus der Befragung der relevanten patri- 
stischen Zeugnisse. Doch bieten Nag-Hammadi-Texte wie die ,Inter- 
pretation der Gnosis* (NHC XLI), das ,, Testimonium Veritatis" (NHC 
IX,3), das Philippusevangelium (NHC IL3), der Rheginosbrief (NHC 1,4) 
das Evangelium Veritatis (NHC 1,3) oder die Petrusapokalypse (NHC 
VIL3) besonders anschauliche Beispiele für die bestimmende Rolle neu- 
testamentlicher Überlieferungen und Impulse für die christliche Gnosis. 
Dabei fàllt auf, wie sehr die gnostischen Christen die ganze Bandbreite 
der neutestamentlichen Stimmen - und nicht nur einzelne Textkomplexe 
- für ihre eigene Sache zum Sprechen bringen konnten. Doch bestàtigen 
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die neuen Texte zugleich die besondere Vorliebe der Gnostiker für zwei 
der neutestamentlichen Autoren: für Paulus, den ,haereticorum aposto- 
lus^,* auf der einen sowie für Johannes auf der andern Seite.5 

Im Folgenden soll nun ein weniger augenfálliges Beispiel gnostischer 
Johannesinterpretation aus dem Fund von Nag Hammadi vorgestellt 
werden. Es handelt sich dabei um einen Abschnitt aus dem erst kürzlich 
edierten Traktat ,,Epistula Petri ad Philippum" (EpPt) aus Nag-Hammadi- 
Codex VIII.$ 


EpPt stellt sich dar als eine gnostische Paraphrase der Apostelgeschichte 
(v.a. Lk 24 — Act 8). Die Beauftragung der ,,Apostel* zur Mission, ihre 
Zurüstung für diese Aufgabe durch die ,, Verheifbung^ des Geistes, die 
Einlósung dieser VerheiDung durch das Pfingstgeschehen, die Pfingst- 
predigt des Petrus im Tempel sowie das anschlieBende Auseinandergehen 
der Apostel zur ,,Verkündigung in der Welt* werden in gnostischer Um- 
prágung, doch eben unverkennbar in Anlehnung an den lukanischen 
Bericht wiedergegeben." Weniger offensichtlich als diese Abhángigkeit 
vom lukanischen Werk ist der Bezug des im Folgenden erórterten Ab- 
schnittes 136,16-137,4 auf Joh 1. Doch dürften die hier bestehenden 
Übereinstimmungen kaum zufállig sein; und sie gewinnen doppeltes 
Gewicht dadurch, daf sie sich in einem Traktat finden, der - wie der 
Vergleich mit der Apostelgeschichte zeigt - ja ohnehin in seiner ganzen 
Anlage geprágt ist durch den Bezug auf eine neutestamentliche Schrift. 
- Der in Frage stehende Abschnitt 136,16—-137,4 ist Teil der Jünger- 
belehrung auf dem Olberg (133,12-138,9). In dieser - formal als Er- 
weiterung des Himmelfahrtsberichtes zu beschreibenden$ - Szene be- 
antwortet Christus als ,,Stimme* aus dem Licht alle Fragen der Apostel, 
bevor er ,,zum Himmel emporgehoben wurde". Die Fragen der Jünger be- 
treffen den ,, Mangel der Aonen* und deren ,,Fülle*; Grund, Ursprung und 
Dauer der Gefangenschaft der Jünger ,an diesem Ort*; sowie ihren 
Kampf mit den Archonten und insbesondere ihre Waffen in diesem 
Kampf. Nachdem der Soter als erstes die Frage nach dem ,, Mangel der 
Aonen* durch Erinnerung an den Sophiamythos beantwortet hat — durch 
den ,,Ungehorsam" der Sophia gerát ein ,,Teil^ der pneumatischen Sub- 
stanz in die Hànde des obersten Archon, der diesen Teil nun ,festhált^: 
so, durch Verlust dieses Teiles an die Archonten also, ,entstand der 
Mangel der Aonen'? -, gibt er als náchstes Antwort auf die Frage nach 
,der Fülle (sc. der Aonen)*. Diese Antwort des Soter sei nun in Synopse 
zu Joh 1 wiedergegeben. 
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ad 1]. Die Aussage des Soter: ,, [Und] ich wurde gesandt in den Leib* 
entspricht Joh 1,14a: xai ó Aóyog oà6 £yévgto.!? Wie EpPt diese Aussage 
versteht, zeigt die paraphrasierende Feststellung des Parallelsatzes lb: 
Ich ging ein in ihr (sc. der Archonten) totes Gebilde (1Aó&opa)". Der 
».Leib", in den der Soter eingeht, wird somit qualifiziert als das ,fote 
Gebilde* der Archonten. - Vom Leib als archontischem Gebilde ist bereits 
unmittelbar vor unserer Stelle die Rede. Dort heit es, da die archon- 
tischen Máchte ,tote (oder: sterbliche) Leiber (oópa) bildeten (1A.áoo&g)* 
und darin die in ihre Hand gefallenen Pneumateile festhielten.!! Die in 
diesen Leibern eingesperrten Pneumapartikel sind der ,(pneumatische) 
Samen, der gefallen war". Um seinetwillen, so sagt es Satz la, ist auch der 
Erlóser in einen von den Archonten gebildeten ,,Leib* eingegangen.!? 

ad 2. Die Feststellung: ,Sie aber erkannten mich nicht* entspricht 
Joh 1,10c: xai ó Kóopog abtóv obK £yvo. Subjekt dieses Satzes sind, wie 
der Plural zuvor in 1b (,ihr Gebilde*) zeigt, die archontischen Máchte. 
Der nicht zur Erkenntnis befáhigte Kosmos von Joh 1,10c wird in EpPt 
also spezifiziert als die erkenntnisunfáhigen Archonten. Worin diese Blind- 
heit der Archonten besteht, führt — gleichsam als Paraphrase - 2b aus: 
Sie dachten von mir, daf) (auch) ich ein toter (oder: sterblicher) Mensch 
sei". D.h.: die Archonten nehmen allein die vergángliche menschliche 
Wohnung des himmlischen Soter wahr (und nicht diesen selbst). Daf) diese 
Blindheit insbesondere auch den Irrglauben einschlieft, der Erlóser selbst 
sei vom Kreuzesgeschehen betroffen worden, zeigt 139,15-22. — Begrün- 
det ist der Irrtum der Archonten darin, daf) sie - als die Schópfer der 
Kórperlichkeit (136,12f) — nichts Hóheres als eben die kórperliche Wirk- 
lichkeit erkennen kónnen (135,28-136,2). Darum vermógen sie auch am 
Soter allein sein der Vergánglichkeit unterworfenes leibliches Gewand 
wahrzunehmen - das er doch nur zeitweilig angenommen hat -, und 
halten ihn so für einen sterblichen Menschen. 

ad 3. Mit dem ,,Meinigen", mit dem der himmlische Soter ,,redet* und 
der auf ihn ,hórt*, ist allem Anschein nach der Mensch gemeint, in dem 
der Soter Wohnung nimmt. Genauer: gemeint sein dürfte dieser Mensch 
als ,innerer*, pneumatischer ,Mensch^;!? angesprochen ist also der 
erlósungsfáhige Lichtfunken, der in dieser menschlichen Wohnung (bzw 
somatischen Hülle) festgehalten ist und in dem der himmlische Soter 
seinesgleichen erkennt. - Dieser ,Meinige" scheint als Prototyp aller 
erlósungsfáhigen Menschen verstanden zu sein. Das zeigt die gleichartige 
Benennung: so wie er als ,,der Meinige* bezeichnet wird, werden die 
Jünger ,,die Meinigen"* genannt (137,5f); das zeigt v.a. auch das gleich- 
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artige Verhalten: er ,Aórte* damals auf den Soter ,so wie ihr, die ihr 
heute auf mich gehórt habt". — In gleicher Weise wie die sonstigen salvandi 
scheint also auch dies menschliche GefáB des himmlischen Erlósers vor- 
gestellt zu sein als bestehend aus einem - vergánglichen - Leib einerseits 
sowie, darin eingeschlossen, einem - erlósungsfáhigen - pneumatischen 
Funken andererseits. Letzterer ist ,,der Meinige*. In der Wortwahl dürfte 
die Rede von dem (/den) ,,Meinigen", der (/die) auf die ,,Rede* bzw das 
».Wort (Sacé)" ,hórt (/hóren)*, Bezug nehmen auf die iótot von Joh 1,11f, 
welche das ,Wort (Aóyoc)* ,,aufnahmen*. 

ad 4. Hier ist die Abhángigkeit von Joh 1 am deutlichsten. ,,Und ich 
gab ihm Vollmacht (£50vota), in das Erbe seiner Vaterschaft einzugehen" 
entspricht fast wórtlich Joh 1,12b: £óoksev abtoic £Govoíav tékva. 9go0 
yevéc9o01; hier wie dort wird der Inhalt der verliehenen Vollmacht in der 
Kind-Vater-Relation zum Ausdruck gebracht. Der Numeruswechsel 
(gab ihm Vollmacht"/,,gab ihnen Vollmacht") erklárt sich daraus, da 
—- wie oben festgestellt - der ,, Meinige" verstanden ist als Prototyp aller 
erlósungsfáhigen Menschen. So wie er der erste in der Reihe derer ist, die 
auf das Wort des Soter ,,gehórt* haben (,,so wie ihr^), so ist er auch der 
erste in der Reihe derer, welchen der Soter £óoxksv ... £&ovoíav tékva 
9600 ygzvéc93a1.^ 

ad 3. Hier ist der Text leider zerstórt. Doch scheint mir die in der 
Übersetzung vorgeschlagene Ergánzung (,,und ich trug [ihn hinauf in die 
Aonen]^) ziemlich sicher zu sein. Sie ergibt sich einerseits aus dem vor- 
angegangenen Satz 4, der hier offensichtlich paraphrasierend fortgeführt 
wird - indem der ,,Meinige* vom Soter in die Aonenwelt getragen wird, 
geht er ein in das ,,Erbe seiner Vaterschaft" —, zum andern aus der un- 
mittelbaren Fortsetzung, wo sich die Feststellung: ,Sie füll[ten] sich" 
nur auf Aonen beziehen kann. Denn dem ,,Mangel der Aonen" galt die 
erste, vom Soter im vorangegangenen Abschnitt beantwortete Jünger- 
frage: Wieso haben die Aonen einen ,Teil* ihrer Pneumasubstanz ver- 
loren? (Antwort: infolge des ,,Ungehorsams" der Sophia hatte sich die 
archontische Welt seiner bemáchtigt). Korrespondierend beantwortet nun 
der vorliegende Abschnitt die anschlieDende Jüngerfrage nach der ,,F//e" 
der Aonen: Wie gewinnen sie diesen Pneumateil zurück? Satz 5 stellt dazu 
nun fest: dadurch, daB der ,Meinige* in die Aonenwelt zurückkehrt, 
,durch seine Erlósung* also, ,füll[ten] sich* die Aonen wieder mit diesem 
zuvor verlorengegangenen Pneumapartikel. 

Der Schlufsatz zieht das Resüme des vorliegenden Abschnittes und 
begründet zugleich die eingangs vorangestellte Auskunft des Soter, er 
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selbst sei ,,das rA1]popa*. Er lautet: ,,Da er (zuvor) ein Mangel war, des- 
wegen wurde er (nun) eine Fülle (xAnpopga)". Was hier ,,Mangel* be- 
deutet, zeigt die Beantwortung der Frage nach dem ,,Mangel der Aonen*^ 
im vorangegangenen Abschnitt. Dort heiBt es: , Als sie (— Sophia) einen 
Teil (der pneumatischen Substanz) zurücklieB, Aie/t ihn (der oberste 
Archon) Authades fest. So wurde er ein Mangel. Das ist der Mangel der 
Aonen* (135,17-21). ;Ein Mangel* wurde dieser Pneuma-,Teil* also 
dadurch, daB er der Aonenwelt abhanden gekommen ist; ,,ein Mangel* 
heifit folglich: ,,etwas, das fehlt". Diese Bedeutung liegt auch an unserer 
stelle vor. ,,Ein Mangel* war der ,,Meinige" dadurch, daf er - infolge 
des ,,Falls^ des pneumatischen ,,Samens* in die kórperliche Welt — der 
Aonenwelt verlorengegangen war. ,Eine Fülle (rAfjpopno)* wurde er 
entsprechend dadurch, da er in das Lichtreich zurückkehrte und so die 
Aonen wieder ,füllte^ (móuh eból, sicherlich Übersetzung eines griechi- 
schen xÀ1póo).!? 

Wieso heiBt es dann aber im einleitenden Satz vom Soter, dab er ,die 
Fülle" sei? Denn im Folgenden wird ja nur für den ,,Meinigen* und damit 
nur für das menschliche GefáB des himmlischen Soter gezeigt, wieso 
dieser ,eine Fülle wurde*. Der Grund dürfte in dem bereits erórterten 
Tatbestand liegen, daf) der ,, Meinige" verstanden ist als Prototyp aller 
salvandi. Dadurch, daf) der Soter in die kórperliche Welt hinabstieg und 
den ,,Meinigen* in die Aonenwelt, [hinauf]trug*, ist der Weg dorthin 
auch für die andern Pneumatiker freigeworden; auch sie kónnen nun 
ins Lichtreich heimkehren und so zur ,,Fülle* werden. Das eben ist ja der 
Zweck der Inkarnation des Erlósers: ,Ich wurde gesandt in den Leib 
um des (pneumatischen) Samens willen, der gefallen war*. Dadurch, daB 
er allen ,festgehaltenen^ Pneumapartikeln die Rückkehr in die Aonen- 
welt ermóglicht hat, ist er ,,gie Fülle (1AÀ'popa)", die den durch den 
Fehltritt der Sophia entstandenen , Mangel der ÀAonen'* wieder besei- 
tigt.!5 Óx1 £k toO nAnpópnacoc abtob fjueic rávtec &XAáopusv (Joh 1,16). 


Der johanneische Prolog ist háufig Gegenstand gnostischer Exegese 
gewesen." Das làáDt sich v.a. für die valentinianische Gnosis belegen.!? 
Irenáus hat bei seiner Darstellung der Valentinianer wohl in erster Linie 
deren Auslegung von Joh 1 vor Augen, wenn er sagt: ,,Hi autem qui a 
Valentino sunt eo (sc. Evangelio) quod est secundum Johannem plenissime 
utentes ad ostensionem conjugationum suarum"? Den bislang bekannten 
Belegen gnostischer Exegese von Joh 1 ist nun, wie unser Beitrag zu zeigen 
versuchte, EpPt hinzuzufügen. In EpPt handelt es sich dabei weniger um 
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die ausgeführte Interpretation einzelner Aussagemomente des Prologs 
als vielmehr um eine Paraphrase, die — in der ihr eigenen Sichtweise und 
Sprache - das Bewegungsschema des ganzen Prologs wiedergibt. Das 
unterscheidet EpPt wohl von den sonstigen uns bekannten gnostischen 
Prologauslegungen, die sich entweder - wie beispielsweise die allein an 
den Gestalten des Pleroma interessierte Exegese in Iren.adv.haer. 1,8,5f?9 — 
auf die Deutung einzelner Verse beschránken oder uns eben nur fragmen- 
tarisch erhalten sind. EpPt erreicht zweifellos nicht das spekulative Niveau 
der Auslegung eines Herakleon oder der Excerpta ex Theodoto. Doch 
schmálert dies keineswegs den Wert dieses neuen Belegs gnostischer 
Johannesrezeption. Als das Dokument einer Art gnostischer Durch- 
schnittstheologie dürfte er nicht minder aufschluBreich sein. 

Drei Dinge verdienen an der Prologauslegung von EpPt besondere 
Beachtung. 1) In EpPt kommen die Worte des Prologs in das Koordi- 
natensystem eines Dualismus zu stehen, der sich hinsichtlich seiner Schárfe 
und seines mythischen Charakters eindeutig vom johanneischen Dualis- 
mus unterscheidet. So ist der ,,Leib", in den der Soter eingeht, das von 
den Archonten als Gefángnis erschaffene ,tote Gebilde*; so wird der 
,Kosmos*", der den Soter nicht zu fassen vermag, bestimmt als die archon- 
tischen ,,Máchte", die den Soter nicht in seinem eigentlichen, nicht- 
leiblichen Sein zu begreifen vermógen; so ist das ,,In-die- Welt-.Kommen" 
der vom Logos erleuchteten , Menschen interpretiert als der ,,Fall* 
des pneumatischen ,,Samens", der durch den Fehltritt der Sophia ausge- 
lóst wurde;?! etc. 2) In dieser Paraphrase des johanneischen Prologs liegt 
das Gewicht nicht auf der Bewegung nach unten, auf dem Hinabstieg des 
Soter in die kórperliche Welt also, sondern auf der Bewegung nach oben: 
auf der Heimkehr der cékva 9£06 in das himmlische ,,Erbe* der ,,Vater- 
schaft". Das drückt sich bereits in der Themaangabe aus, die unserem 
Abschnitt vorangestellt ist; denn hier geht es ja anders als im Abschnitt 
zuvor nicht um den ,, Mangel der Aonen"*, sondern um deren ,,Fülle*, die 
der Soter - durch Eróffnung des Weges in die Áonenwelt für alle ver- 
lorengegangenen Pneumapartikel — wirkt und ist. 3) Besonders hervor- 
zuheben ist schlieBlich der Umstand, daf) bei der Darstellung dieser 
Heimkehr ins Lichtreich das menschliche Gefáf des Soter (,,der Meinige^) 
als Prototyp aller erlósungsfáhigen Menschen (,,die Meinigen^) erscheint.?? 
Dieser ,,Meinige", der nur sehr bedingt mit dem ,, Menschen Jesus^ an- 
derer gnostischer Zeugnisse verglichen werden kann,?? ist so der erste in 
der Reihe derer, denen der Soter £óokev ... £&ovoíav tékva S9&£o0 
y£véo3at. 
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In EpPt wird der johanneische Prolog, indem er paraphrasiert wird, 
zugleich mythisiert. Dieser Weg ist dem entgegengesetzt, den beispiels- 
weise R. Bultmann für Johannes selbst annimmt. Denn Johannes - so die 
Sicht R. Bultmanns - entfaltet den Satz ó Aóyog oàp& £yéveto in Ab- 
grenzung vom gnostischen Erlósermythos und scheidet so wesentliche 
Elemente dieses Mythos wie etwa den ,,Gedanken der Práexistenz der 
Menschenseelen und ihrer widernatürlichen Gefangenschaft in der 
materiellen Welt* aus.?* Bezogen auf dieses Bild finden wir in der mythi- 
sierenden Prologauslegung von EpPt, in spiegelbildlicher Umkehrung, 
einen entgegengesetzten ProzeD vor. 


ANMERKUNGEN 


* Ursprünglich verfaft als Beitrag für eine private Festschrift für Prof. H. Thyen, 
Heidelberg. 

1 Zu Literatur s. die Bibliografie von D. M. Scholer, Nag Hammadi Biblio- 
graphy 1948—1969 (Leiden 1971 - jáhrlich fortgeführt in Novum Testamentum). Eine 
Übersetzung aller Nag-Hammadi-Texte liegt inzwischen vor in: J. M. Robinson (Ed.), 
The Nag Hammadi Library in English (Leiden 1977). 

? Das wird merkwürdigerweise immer noch bestritten. Verwiesen sei hier nur auf 
die Traktate Die drei Stelen des Seth (NHC VIL,5), Zostrianus (NHC VIII,1), Norea 
(NHC IX,2), Marsanes (NHC X), Allogenes (NHC XL,3) und Hypsiphrone (NHC 
X1,4). Aufs ganze gesehen dürfte Gnosis am angemessensten zu beschreiben sein nicht 
als eigene, abgrenzbare Religion, sondern als eine übergreifende Grófe, die sich — weit- 
hin parallel zueinander - in unterschiedlichen Tradititionsráumen (jüdisch, heid- 
nisch, christlich) ausgeprágt hat und sich zumeist gerade in der Neudeutung vorge- 
gebener religióser Traditionen konstituiert. Cf. auch F. Wisse, VigChr 25 (1971) 222f. 

3 Zur gnostischen Exegese nach den patristischen Quellen cf.: E.Pagels, 77e 
Johannine Gospel in Gnostic Exegesis (Nashville/New York 1973); dies. The Gnostic 
Paul. Gnostic Exegesis of the Pauline Letters (Philadelphia 1975); dies. The Valentinian 
Claim to Esoteric Exegesis of the Romans..., VigChr 26 (1972) 241-258; H. Langerbeck, 
Aufsátze zur Gnosis (Góttingen 1967) 28-82.167 ff; J. Kunze, Glaubensregel, Heilige 
Schrift und Taufbekenntnis (Leipzig 1899) 360-378 u.ó.; K.Koschorke, Hippolyt's 
Ketzerbekümpfung und Polemik gegen die Gnostiker (Wiesbaden 1975) 42 fF. 

* Tert. adv. Marc. IIL,5 (CSEL 47, S. 382, Z.26f). 

5 Als Einzelbeispiel veranschaulicht diesen Sachverhalt der Traktat Testimonium 
Vertitatis (INHC IX,3), der Paulus (v.a. den Gegensatz Gesetz-Christus) und Johannes 
(v.a. den Gedanken der Prásenz des ,,Lebens* im ,,Logos") radikalisiert und gegen das 
kirchliche Christentum geltend macht. - Zur gnostischen Exegese nach den neuen 
Texten cf.: H.-F. WeiD, Paulus und die Háretiker. Zum  Paulusverstándnis in der 
Gnosis, in: Christentum und Gnosis, ed. W. Eltester (Berlin 1969) 116-128; K. Nieder- 
wimmer, Die Freiheit des Gnostikers nach dem Philippusevangelium, in: Festschr. 
G. Stühlin (Wuppertal 1970) 361—370; K. Koschorke, Die Polemik der Gnostiker gegen 
das kirchliche Christentum. Unter besonderer Berücksichtigung der Nag-Hammadi- 
Traktate ,,Apokalypse des Petrus" (NHC VIL3) und ,,Testimonium Veritatis* (NHC 
1X,3), Nag Hammadi Studies XII (Leiden 1978), 12f.18—36.66 f£.107 f.148—151.211—216; 
K.Koschorke, Eine neugefundene gnostische Gemeindeordnung, ZTAÀAK 76 (1979) 
30-60; H.-G. Gaffron, Studien zum koptischen Philippusevangelium unter besonderer 
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Berücksichtigung der Sakramente, Diss.theol. Bonn 1969, 32-62 und passim; W.R. 
Nelson, The Interpretation of the Gospel of John in the Gnostic ,,Gospel of Truth", 
Th.D. dissertation, Princeton 1963. 

$ EpPt ist greifbar in: J. E. Ménard, La Lettre de Pierre à Philippe (Québec 1977) 
(Text und frz. Übers.); sowie in der Übersetzung des Berliner Arbeitskreises (H.-G. 
Bethge, 7AL 103 (1978) 162-170) und des Claremont-Teams (s. Anm. 1). Mein herz- 
licher Dank gilt F. Wisse, der mir seine für die Claremont-Edition angefertigte Text- 
ausgabe zur Verfügung gestellt hatte. Literatur: M. Krause, Die Petrusakten in Codex 
VI von Nag Hammadi, in: Festschr. A. Bóhlig (Leiden 1972) 36-58, hier: 42-45; 
K. Koschorke, Die Polemik ... (s. Anm. 5), 192-195; K. Koschorke, Eine gnostische 
Pfingstpredigt, ZTAK 74 (1977) 323-343. 

'* Finzelnachweis in: K. Koschorke, ZTAK 74 (1977) 325ff. Auch der Gegensatz 
zwischen Philippus, der sich von den übrigen Aposteln ,,abgesondert' hat, und Petrus 
(132,12-133,11) dürfte vom Acta-Bericht (8,4-8.14—17) inspiriert sein. 

* Olberg als Ort (133,13-15/Act 1,12); Rede und anschlieBende Entrückung Christi ; 
Missionsauftrag und GeistverheiBung von dieser Stelle aus (137,23ff/Lk 24,49 Act 
1,4.8); der anschlieBende Gang vom Ólberg zum Tempel (138,9 ff 139,4-6/ Lk 24,52f; 
cf. Act 1,12). - Trotz ihres áufleren Umfangs liegt der Schwerpunkt von EpPt nicht in 
der Olberg-Szene. Hier geht es ja nur um die ,,Wiederholung* von Dingen, die den 
Jüngern làngst vertraut sind (135,3-8; 138,2f). Das Zentrum von EpPt liegt vielmehr 
in der Pfingstpredigt des Petrus (139,9-140,1). Denn erst auf die geisterfüllte Predigt 
des Gnostikers Petrus hin werden auch die übrigen Apostel (einschlieflich des Philip- 
pus, der sich zuvor gegen das Gebot des Herrn ,,abgesondert* hatte und zurückgerufen 
werden mufite) mit dem rxveüpa £riotrumc begabt (140,5 f.9 f) und so zur Verkündi- 
gung befáhigt (140,11 ff). Mit der weltweiten (140,25) Verkündigung des gnostischen 
Kerygmas aber hat die Darstellung von EpPt ihr Ziel erreicht (137,13-25). EpPt stellt 
also eine sinnvolle Einheit dar (gegen Bethge, TAL 103 (1978) 162, der in EpPt nur 
ein Textfragment und ,Buchfüller'* sieht; áhnlich jetzt auch J.E. Ménard, La Lettre 
de Pierre à Philippe, in: Festschr. H. Jonas [Góttingen 1978, 449—463]: ,,Fragment 
apocryphe des Actes des Apótres* [453 ]). 

? 135,8-136,15. 

? PpDie Unterscheidung von oóá8& und oópa liegt - anders als im manchen Texten 
etwa der valentinianischen Gnosis - auDerhalb des Gesichtskreises von EpPt. Der 
Terminus odá 68 findet sich nicht in EpPt. 

à  136,12f; cf. 135,21—26. 

1? Wahrscheinlich spielt diese Begründung: ,um des (pneumatischen) Samens 
willen, der gefallen war" an auf Joh 1,9b: Ó qotíGei návta áv89ponov épyópevov 
£lc tóv kóopov. Zu Joh 1,9 cf. auch aus dem folgenden Abschnitt 137,7—9 (, Ihr werdet 
sein wie Lichter (qootnp) inmitten toter Menschen": cf. Mt 5,14.16 Phil 2,15) und dazu 
ExcTh 41,3 mit seinem Doppelzitat Mt 5,16 4- Joh 1,9 

13 Zum ,inneren Menschen" cf. 137,22. 

M An dieser Stelle sei darauf verwiesen, da auch die Wendung ,,ein jeder, der an 
meinen (— Christi) Namen glaubt" (140,18f) auf Abhàngigkeit vom Prolog (Joh 1,12c) 
bzw vom johanneischen Sprachgebrauch (Joh 2,23 3,18; 1Joh 5,13 3,23) verweist. 

1» Eine derartige Bedeutung hat rA"popa in gnostischen Texten nicht selten. Bei 
den Valentinianern etwa bezeichnet nAnpopa nicht nur den Bereich der Aonenwelt, 
sondern ebenso auch die Verfassung eines jeden Pneumapartikels, das sich im Zustand 
ungeteilter Einheit (— ,,Syzygie*) befindet bzw. daraus hervorgegangen ist. "Oca ov 
£k ovuGvyíac, qaot, rpoépxetat, nrÀmpoópnatá &oti, óca 68 ànó Évóc, eikÓvec (ExcTh 
32,1; ebenso Clem.Al.szr. IV,90,2. Auch EpPt bezeichnet die aus dem Alleingang der 
Sophia entstandene archontische Welt als Welt nur der ,, Abbilder*: 136,8-15). Darum 
hat auch jeder Pneumatiker ,,sein Pleroma* (cf. Heracl.frgm.18; analog ExcTh 32,1: 
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É£kaotoc tv Aióvov iótov Éxei rATjpopa). Damit ist sein ,,Paargenosse (ocóGvyoc)* 
gemeint; denn durch die Vereinigung mit diesem gewinnt der Pneumatiker seine ur- 
sprüngliche Ganzheit bzw ,,Fülle* wieder. 

1$ mAÀTnpopa als Bezeichnung des Soter auch in Petrusapokalypse (NHC VIL3) 
83,10-15; Evangelium Veritatis (NHC L3) 36,9 f. 

" S, den Überblick bei E. Pagels, The Johannine Gospel ... (s. Anm. 3), 20-50. 

1$ []ren.adv.haer. 1,8,5.6 II,11,1; ExcTh 6,1-4; 7,3; 41,3; 45,3; Ptol Ep.adFT. 
(Epiph.pan. 33,3,6); Heracl.frgm. 1.2.3.51 (ap. Orig. Comm.Jo. II,14.21 VI,3; Photius 
Ep. 134; wahrscheinlich setzt sich Origenes auch in Comm.Jo. frgm. 6.7.9 mit Herak- 
leons Exegese auseinander); EvVer (NHCT1,3) 26,4-10; 16,31—-35; 24,9-14; Tert. carn. 
Chr. 19,1; 16,3. - Auferhalb des valentinianischen Bereiches sind v.a. die ,,Peraten* 
(Hipp.ref. V,16,12f), ,,Naassener* (ibid. V,8,5 9,2.20) und Basilidianer (ibid. VII,22,4) 
zu nennen. Doch gehóren die diesbezüglichen Referate dem neuen Quellenpaket 
Hippolyts an, das zweifellos eine vereinheitlichende Endredaktion erfahren hat (s. 
K. Koschorke, Hippolyt's Ketzerbekümpfung ... [s. Anm. 3], 93-101), und es entsteht 
die Frage, wieweit die (dem Kontext nur recht locker verbundenen) Prologzitate nicht 
dieser Endredaktion zuzuweisen sind. - Weiter cf. Testimonium Veritatis (NHC 
IX,3) 31,7-10 38,22 ff 29,22-24; Interpretation der Gnosis (NHC X1,1) 3,26-30; Pro- 
tennoia (NHC XIII) 47,14-18 (dazu s. J. Heldermann, ,n ihren Zelten ..."*. Bemer- 
kungen zu Codex XIII Nag Hammadi p. 47:14-18 im Hinblick auf Joh. i 14, in: 
T. Baarda et.al. [Ed.], Miscellanea Neotestamentica I, Leiden 1978, 181-211, G. 
Schenke, 7AL 99 [1974] 733f; C. Colpe, JAC 17 [1974] 122-124); Didym. Alex. 
Comm. Ps.T. 3,19ff (M. Gronewald et.al. [Ed.], Psalmenkommentar I, p. 12ff). 

1 Tren.adv.haer. 11L,11,7. Das zeigt zum einen die unmittelbare Fortsetzung mit 
ihrem Verweis auf Buch I, wo Irenáus diese Auslegung darstellt und kritisiert (1,8,5— 
9.3), zum andern die erneute Bekámpfung dieser Auslegung kurz zuvor in IIL,11,1. 

?! S.E.Pagels, The Johannine Gospel ... (s. Anm. 3), 36f. 

?! 136,18; 135,8-21 139,22f. 

?2 Zu dieser Interpretation, die unter die fótot von Joh 1,11f auch das dem himm- 
lischen Soter als Wohnung dienende menschliche GefáD (hinsichtlich seines pneuma- 
tischen, erlósungsbedürftigen Teils) einschlieDt, gibt es m.W. keine Parallele. Doch 
entspricht sie der gerade auch in ihrer Prologauslegung wirksamen Tendenz der 
Gnostiker, das gleichartige Geschick von Erlóser und Erlósten hervorzuheben. So 
unterstellt Tert.carn.Chr. 19 seinen gnostischen Opponenten Schriftfálschung, weil sie 
in Joh 1,13 den Plural betonen (,sed ex deo nati sunt^) und nicht wie er diese Aussage 
allein auf Christus beziehen (gemáf seiner Lesart: ,,sed ex deo natus est^). Eine áhnliche 
Frontstellung beobachtet E. Pagels (77e Johannine Gospel ... 50) bei Origenes gegenüber 
Herakleon: ,,At Jn 1.14 he (Origenes) argues that the term monogenes can be taken only 
in the singular, and that it signifies the uniqueness of Christ in comparison with all 
other beings (CJ Frag 9). Heracleon, we surmise, consistent with his interpretation of 
1.4, may have taken this pluralistically to include the *pneumatics' who have become 
*sons of God' as essentially identical with the savior.* 

? Er besteht ja aus Leib und pneumatischem Funken. 

?!  R.Bultmann, 7/Aeologie des Neuen Testaments, Tübingen *1958, 392f; cf. ders., 
Das Evangelium des Johannes, Góttingen !?1968, 38£.42f; ders., Exegetica, Tübingen 
1967, 98. Zur Diskussion um die Johannesinterpretation Bultmanns s. den Forschungs- 
bericht von H. Thyen (ThR 39 [1974] 1-69. 222-252. 290-330; 42 [1977] 211-270; 
43 [1978] 328-359) sowie: J.M. Robinson, Gnosticism and the New Testament, in: 
Festschr. H. Jonas (Góttingen 1978) 125-143. 
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REVIEWS 


Antonio Quacquarelli, 7] leone e il drago nella simbolica dell' età 
patristica (Quaderni di ,, Vetera Christianorum" 11). Istituto di letteratura 
cristiana antica — Università di Bari 1975. 


Diese Arbeit nimmt ihren Anfangspunkt von Psalm 91 (90) Vers 13: 
.Uber Nattern und Vipern wirst du schreiten, zertreten wirst du den 
Lówen und den Drachen." Nach einer Einleitung und Bibliographie be- 
handelt der Verfasser sein Thema in der patristischen Literatur (S. 17—48, 
Vorbemerkung und Kap. I-V), in der Liturgie (S. 51-89, Kap. I-V) und 
in den figürlichen Künsten (S. 93-132, Kap. I-VI). Mit einer kurzen 
Zusammenfassung, einem Bibelindex sowie einem Verzeichnis wichtiger 
Namen und Sachen schlieBt die Arbeit. 19 Abbildungen sind im Text 
verteilt. 

Es liegt wohl in der Natur der Sache, da die Drachenbehandlung 
breiter und ausgiebiger gestaltet ist. Der symbolische Wert des Lówen 
liegt ganz in seiner Kraft und seinem kóniglichen Stolz. Er kann bóse 
Miáchte versinnbildlichen und Hohes darstellen und Christus selbst ver- 
kórpern. Aber wenn er z.B. Daniel bedroht, so ist die Macht des Bósen 
im Hintergrund wirksam durch die Hand derer, die den Menschen der 
Tiergewalt ausliefern. Der Lówe selbst bleibt das stolze adlige Wild. 
Demgegenüber ist der Drache, das schreckliche Kriech- oder Wassertier, 
selbst das Prinzip des Bósen ohne die Móglichkeit einer Ambivalenz 
seines Symbolwertes. Er wird zum eigentlichen Widersacher des guten 
Prinzips, des siegreichen Erlósers Christus, der über die finstere Macht 
triumphiert. Für den Lówen als symbolisches Tier ist die Doppelbe- 
deutung im Alten Testament vorgegeben: der Stamm Juda wird dem 
Lówen verglichen (Gen. 49,9); Samson bezwingt die Macht des brüllen- 
den Lówentiers (Richter 14,5f.) wie ein jüdischer Herakles. Sie ist auch 
im frühen griechischen Vorstellungskreis vorgegeben, wo der LÓówe mehr 
als ein Raubtier ist, einen religiósen Machtbereich verkórpert, dem seine 
dàámonische Kraft letztlich entstammt (zur Thematik vgl. P. Müller, 
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Lówen und Mischwesen in der archaischen griechischen Kunst [1978] 
S. 17, 218f. und passim). Die Vorstellung vom Drachen wird mit der 
ganzen Christologie und Theologie des Neuen Testaments befrachtet. 
Es versteht sich von daher, daf dieses literarische Urbild das Lówenmotiv 
überwiegt. Die Harmonie der Thematik, auch im Thema der vorliegenden 
Schrift, besteht nur in der zweiten Halbzeile des S. 17 zitierten Psalm- 
verses 91,13: calpesterai 1l leone e il drago. 

Es ist gut, daD der Verfasser den Psalm 148 heranzieht, um im Ánschluf) 
an Augustinus und unter Hinweis auf Paulus (Eph.2,2) die wesentliche 
Drachenbestimmung zu konkretisieren. Wir sprachen oben vom irdischen 
Kriechtier und Ungeheuer des Wassers. Aber das eigentliche kennzeich- 
nende Element ist die Luft in dem Sinn, dass der Satan, einst Engel, hier 
seinen verlorenen Machtbereich hat, woher, wie Paulus sagt, noch jetzt 
in den Sóhnen des Ungehorsams etwas wirksam ist. Der Psalm stellt 
neben ,,dracones* ,omnes abyssi*. Das sind die Tiefen der Wasser und 
aller Meere, die Abgründe, über denen die Nebelschwaden liegen und 
Unwetter, Regen und Hagel und Donnerschlag sich entladen. In diese 
unterste Luftschicht ist der abtrünnige Engel, der Bóse, der Teufel mit 
seinem Anhang verbannt (vgl. auch Psalm 74 [73], 13f.). Das Flügelwesen 
existiert, nicht ohne Macht, weiter in den Wassern und Schlünden und 
auf den Kriechwegen der Erde und infiziert alles Geschaffene. Vgl. auch 
Geh. Offenbarung 12,12. 

Von hier aus wird die Liturgie wirksam beleuchtet. Die Weihe des 
Wassers in der lateinischen ósterlichen Liturgie oder am griechischen 
Epiphaniefest verknüpft im Erlósungswerk Christi zwei Vorgánge: Jesu 
eigene Taufe im Jordan und sein Zertreten der Drachenkópfe im Wasser 
(S. 59). Das Wasser in seiner Doppelwertigkeit wird hier sichtbar. 
Christus hat es geheiligt. Der Jordan wird zum reinen und makellosen 
Wasser. Christus hat den Drachen in diesem Element besiegt, seinen 
Herrschaftsbereich im untersten Weltteil befreit. S. 61 wird ausgeführt, 
wie vor Christus die ganze Welt unrein war. Der Drache mit der Masse 
der Weltwasser hatte alles verseucht. Der Sieg Christi war eine Teufels- 
austreibung. Der Exorzismus aller Exorzismen beginnt mit der Taufe, 
die zur Notwende der Erbsünde wird. 

Man muf hier wohl gebührend betonen, daB der symbolische Doppel- 
sinn des Wassers nicht Taufe und Erlósung verdankt werden, sondern 
dem Abfall der Engel. Denn vor diesem war das Wasser das Reine. Der 
Geist Gottes schwebte darüber. Und als nach dem Fall der Engel die 
Sünde des Menschengeschlechtes hinzukam, wurde in der Sintflut die 
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Wiedergeburt vorgebildet, und schon durch die Wasser der Sintflut wur- 
den Laster der sündigen Welt abgewaschen. Jesu Taufe, Tod und Auf- 
erstehung hat in der ÀÁmbiguitát des Wassers dessen ursprüngliche Rein- 
heit erneuert. Die lateinische Osterliturgie làBt diese Ur-Sachverhalte 
groDartig erkennen. Der Zusammenfassung des Verfassers S. 138 kann 
man deshalb nur zustimmen: ,,Zum Drachen stehen oder zu dem, der 
ihn zertreten konnte, dies ist das Drama des Menschen. Es gibt keine 
andere Wahl." Áber in Gottes Schópfung ist der Dual des Zwiespalts 
erst hinzugekommen durch die Abkehr der erschaffenen Geister von 
Gott. 

Betrachten wir die archáologischen Quellen zum Thema der Schrift. 
Sie erschlieDen eine interessante Dokumention wohl nicht nur zum 
Psalmvers, sondern auch für kohàárente Bereiche, die den Psalm nicht 
direkt tangieren. Der Verfasser betont für die archáologischen Denk- 
máàler den Zusammenhang mit dem Psalm. Man wird jedoch differen- 
zieren müssen. 

In der neuen Katakombe an der Via Latina in Rom wird ein Zusam- 
menhang der Paradiesschlange mit dem Bilderkomplex des herakleischen 
Hesperidenabenteuers nahe gelegt. In drei Adam-Eva-Bildern (À. Ferrua, 
Le pitture della nuova catacomba di Via Latina, 1960, Taf. 5, Taf. 39 und 
Taf. 68,2) erscheint die Schlange am Paradiesbaum zwischen den Stamm- 
eltern. Vergleichbare Bilder in Cimitile bei Nola und in Dura Europos 
zeigen keine Schlange. An der rómischen Via Latina ist den genannten 
Darstellungen die Heraklesszene Taf.81,1 mit dem goldenen Apfelbaum 
der Hesperiden und der Drachenschlange darin unmittelbar zu verglei- 
chen. Es ist die alte Sagenfassung, in der der bewachende Drache Ladon 
heiBt. Der uns gelàufige Heraklesmythos, in dem Atlas die Apfel weither 
holt, wàhrend Herakles stellvertretend des Atlas Himmelslast trágt, ist 
eine Sonderüberlieferung des Hauptthemas, dessen Sinn darin liegt, dass 
der Besitz der goldenen Ápfel Voraussetzung zur Erlangung der Unster- 
blichkeit ist. Wir begreifen die Affinitát und den Unterschied, die Ver- 
führung und Überwindung und sehen im Baum mit der Schlange die 
ikonographische Identitát und kónnen uns Gedanken machen über die 
Richtung der Abhángigkeiten. Quacquarelli hat das Heraklesbild an der 
Via Latina nicht genannt. Von den hier erwáhnten drei Paradiesdar- 
stellungen nennt er zwei (Ferrua Taf. 5 und 68), das zweite bildet er 
selbst auf S. 97 Fig. 2 ab, aber leider seitenverkehrt. - Die Schlange am 
Paradiesbaum in der Katakombe an der Via Latina ist von anderen ein- 
gehend, vielleicht übertrieben detailliert zur spátjüdischen literarischen 


396 REVIEWS 


Tradition in Beziehung gesetzt worden (K.Schubert, Kairos. Zeitschrift 
für Religionswissenschaft und Theologie N.F. 16 [1974] 14ff.). Auch dar- 
über vernimmt man von Quacquarelli nichts. - L. Eckhart, Die Schlange 
um den ,Apfelbaum* (Jahreshefte des Ósterr. archáolog.. Inst. 51,1976— 
71,159 ff.) ist spáter erschienen, bleibt im Ikonographischen haften (163 f.) 
und ist selbst da nicht erschópfend. 

Gar nicht behandelt hat der Verfasser die interessante Darstellung der 
Paradiesschlange an der Via Latina, die neben den sitzenden betrübten 
Stammeltern erscheint in einer Komposition, die ihre Fortsetzung in Abel 
und Kain mit ihren Opfergaben findet (Ferrua Taf. 95). K. Schubert a.O. 
17f. hat diesem Schlangenbild eine grofBe Bedeutung beigemessen. Er 
glaubt, mit Hilfe der spátjüdischen Literatur in diesem Schlangendrachen 
nicht nur den Verführer der Eva, sondern den Vater des Kain zu sehen. 
So gábe das Bild im ganzen Eva und ihre beiden Sóhne und die Váter 
derselben. DaB Abel unmittelbar neben der Schlange steht, behindert 
meines Erachtens Schuberts Deutung erheblich. Der archáologische Nut- 
zen der rabbinischen Traditionen bleibt eingeschráànkt; im vorliegenden 
Fall ist die Schlange als memoratives Zeichen zu verstehen, das allgemein 
den Paradieszusammenhang der Darstellung klárt und kein Spezialthema 
meint. Doch kann die Ikonographie und ihr Versuchsfeld für Studien im 
Geiste und in der Zielsetzung von Quacquarellis Schrift von groBem 
Interesse und voller Anregung sein. Man muf sie dann aber umfassend 
aufgreifen. 

Wie ist ferner z.B. auf der bekannten Grabschrift des Beratius (Inscr. 
Christ. Urbis Romae NS. V [1971] Nr. 15420, abgebildet IV [1964] 
Taf. XXVI a-c, 5-6) die Komposition des Guten Hirten zu deuten, der 
zwischen angedeuteten Figuren eines Jonas-Drachen (ausspeiend) und 
eines Lówen (Daniel-Thema?) dargestellt ist oberhalb einer Anker- 
Zeichnung? Ist dies nicht ohne Akzentuierung des Schreit- und Trittmotivs 
mehr als deutlich genug die Bezwingungsvision des Psalmisten in einer 
schlichten eigenwilligen kunsthandwerklichen Umsetzung! 

Verdienstvoll ist, daB der Verfasser im Falle einer dekorativen Okeanos- 
darstellung in der Kallistus-Katakombe in Rom (S. 129 Fig. 17) deutlich 
macht, wie wichtig es ist, bei figürlichen Motiven, die Schmucksystemen 
eingefügt sind, mit GewiDheit herauszubringen, was hier trotz allem 
ásthetischen Ánliegen nicht ornamental sterilisiert ist, sondern symbolische 
Aktualitát besitzt. Inmitten von Pflanzen und Blumenkandelabern be- 
zeichnet der groBe Okeanoskopf den Kontrast der infernalischen Wasser 
(abyssi, Abgründe, Tod und Hólle) zu den Vorstellungen von einer Welt 
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paradiesischer Schónheit. Sehr ergiebig gemacht wird diese Betrachtungs- 
weise für den bekannten frühchristlichen Sarkophag in der Kirche S. Maria 
Antiqua in Rom (F. W.Deichmann u.a., Repertorium der christlich- 
antiken Sarkophage I [1967] Taf.117, 747, 1-3), der den Drachen des 
Jonas-Abenteuers, den Meergott Neptun und unter anderen Wassermo- 
tiven eine Taufszene zeigt. Man erkennt noch, daf Quacquarelli als 
Ánsatzpunkt das kurz vorher erschienene Buch von M.-L. Thérel, Les 
symboles de l',,Ecclesia^ dans la création iconographique de l'art chrétien 
du III* au VI? siécle (1973), zugute kam, das er S. 129 auch nennt und bei 
seiner Beschreibung des Denkmals, genau genommen, wórtlich aus dem 
Franzósischen ins Italienische übersetzt. Aber in der Auswertung gelangt 
er dann weit, entscheidend über die franzósische Autorin hinaus, deren 
Schrift, auch in der Verarbeitung der wissenschaftlichen Literatur, sehr 
im allgemeinen bleibt. Durch Quacquarelli erfáhrt die Deutung des 
Sarkophags in S. Maria Ántiqua einen wesentlichen Fortschritt; die früh- 
christlichen ,,Bildvokabeln*, wenn man so sagen darf, werden verstánd- 
licher. Der Verfasser unterscheidet S. 129, ob die Darstellung eines my- 
thischen Motivs nur dazu dient, einen bekannten Begriff in Gesprách und 
Betrachtung schneller einsichtig zu machen, oder ob das Heranziehen des 
Mythos für die Entwicklung der Bilder die Antithesen der christlichen 
Prinzipien geltend macht. Diese Differenzierung wird in den Studien zum 
Themenkreis Antike und Christentum oftmals vernachlássigt. Umgekehrt 
entgleitet dem Verfasser die dritte Bezugsmóglichkeit des Mythos, die 
Christianisierung des Bildes, die oben (s.Via Latina) für Herakles an- 
gedeutet wurde. (Indem Herakles — Christus die Schlange besiegt, wird 
der Baum vom Versucher frei, und die Baumfrucht erhált ihre ursprüng- 
liche seligmachende Wirkung.) 

Bekàmpfung und Besiegung des Drachenwesens erscheinen auch in 
den Visionen des Daniel. Der Verfasser bespricht die Stellen Dan. 7,3ff. 
(S. 45) und Dan. 10,13ff. und 12,1 (S. 85). In der ersten erscheint der 
siegreiche ,,Menschensohn*, in den beiden anderen der sieghafte Erzengel 
Michael. Da Daniel auch selbst Drachenbezwinger ist (Dan.14,26: Be- 
zwingung des Drachens zu Babel), so sucht man verstàndlicherweise, 
jedoch vergebens bei der Besprechung der archáologischen Denkmiáler 
ein Wort über den Drachenbesieger auf der elfenbeinernen Lipsanothek 
von Brescia (J.Kollwitz, Die Lipsanothek von Brescia, 30 Taf.5). Die 
Rückseite dieses schmuckreichen Kastens zeigt in dem Bildstreifen über 
der Hauptdarstellung links Susanna, in der Mitte den ausruhenden Jonas, 
rechts eine Schlange an einer Stange und vor ihr einen Mann, der nach 
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allgemeiner Auffassung Daniel ist, der dem Drachen den ihn vernichten- 
den Fladen ins Maul bringt. Ganz so sicher, wie sie ausgegeben wird, ist 
diese Deutung nicht (der vermutete Fladen wird einfach hingehalten ; die 
Beschreibung spricht von ,reichen", die Danielstelle aber von ,,werfen 
ins Maul*; letzteres ist jedoch keinesfalls sinnfállig). Eine mündliche 
Anregung von R. Pillinger, Wien, ob es sich nicht um die eherne Schlange 
gem. Num.21,9 handeln kónne, sollte eine gründliche Überprüfung in 
Gang setzen. Im Zusammenhang mit Joh. 3,14 kónnte die erhóhte Schlange 
als Sinnbild der Kreuzerhóhung Jesu Quacquarellis Thema bereichern. 
Aber ich gestehe, da mir vorerst die flankierende Komposition Susanna 
(als Orante zwischen Báumen) - Daniel auf dem Elfenbeinkasten in 
Brescia die Daniel- Deutung zu stützen scheint. Daniel-Susanna, das ist 
ein groDer rettungsthematischer Zusammenhang. 

Bei Daniel wird von selbst die Erinnerung auch auf die Lówen gelenkt, 
deren Gewalt in der Grube Daniel mit Gottes Hilfe durchstand. Symbo- 
lisch und ikonographisch sind die ungetümen Lówenbilder im Vergleich 
zum Drachenthema viel unkomplizierter. Dies zeigt in der Katakombe an 
der Via Latina in Rom die groBe Lówensymphonie Herakles, Samson, 
Daniel, die ich in meinem Buch Bildfrómmigkeit und Bekenntnis (1978) 
32 besprochen habe. Die Denkmáler von Ravenna offenbaren in Mosaik 
und Relief für das Gesamtthema Lówe und Drache dasselbe (s. Quac- 
quarelli S. 108f. Fig. 7 und 8). Dies sind gewissermaDen die klassischen 
Versinnbildlichungen zum AÁusgangswort des Psalmes 91 (90): ,,Zertreten 
wirst du den Lówen und den Drachen.^ Der reprásentative Klassizismus 
dieser Darstellungen fixiert und schwàcht aber auch die komplexe Fülle 
des Themas. 

Die Fülle ist vom Verfasser angegangen durch eine eng umgrenzte kon- 
krete Fragestellung, bei deren Behandlung ihm der Blick ins Übergeord- 
nete gelingt. Deshalb ist seine Arbeit fruchtbarer geworden als die üb- 
lichen Überblicke zur frühchristlichen Symbolik, die das Detail vernach- 
lássigen. Die Schrift vermittelt trotz einiger Schwáchen Anregungen und 
Gewinn. 


Salzburg, Residenzplatz 1 JosEr FINK 
BIBLIOTHEK DER GRIECHISCHEN LITERATUR. Herausge- 


geben von Peter Wirth und Wilhelm Gessel. Abteilung Patristik, heraus- 
gegeben von Wilhelm Gessel. Stuttgart, Anton Hiersemann. 
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l. Gregor von Nyssa, Die Grosse Katechetische Rede. Eingeleitet, über- 
setzt und kommentiert von Joseph Barbel (BGL, 1). 1971. VIII, 231 S. 
Leinen. DM 68.—; Serienpreis DM 58.—. 

2. Dionysius von Alexandrien, Das erhaltene Werk. Eingeleitet, übersetzt 
und mit Anmerkungen versehen von Wolfgang A. Bienert (BGL, 2). 
1972. VIII, 137 S. Leinen. DM 52.—; Serienpreis DM 44.—. 

3. Basilius von Caesarea, Briefe, zweiter Teil (Nr. 95-213). Eingeleitet, 
übersetzt und erláutert von Wolf-Pieter Hauschild (BGL,3). 1973. X, 
192 S. Leinen. DM 66.—; Serienpreis DM 56.—. 

4. Origenes, Das Gesprüch mit Herakleides und dessen Bischofskollegen 
über Vater, Sohn und Seele. Die Aufforderung zum Martyrium. Finge- 
leitet, übersetzt und mit Anmerkungen versehen von Edgar Früchtel 
(BGL,5) 1974. VIII, 170 S. Leinen. DM 72.— ; Serienpreis DM 60.—. 

5. Gregor von Nyssa, Über das Wesen des christlichen Bekenntnisses. 
Über die Vollkommenheit ; Über die Jungfráüulichkeit. Fingeleitet, über- 
setzt und mit Anmerkungen versehen von Wilhelm Blum (BGL, 7). 
1977. VIII, 169 S. Leinen. DM 99.—; Serienpreis DM 89.—. 


Die fünf hier besprochenen Bánde gehóren zu einer neuen Reihe, deren 
Zweck ist, bei dem immer mehr schwindenden Verstándnis der grie- 
chischen Sprache, dazu beizutragen das kostbare Erbe der abendlàn- 
dischen Tradition einer neu-orientierten modernen Welt zu erhalten. Der 
oft erstmaligen deutschen Übersetzung geht eine gründliche Einführung 
in Leben und Werk des Autors voran und es folgt ein wissenschaftlicher 
Kommentar. 


1l. Gregors Oratio Catechetica wurde schon zweimal in die deutsche 
Sprache übertragen, in 1874 von H. Hayd in der ersten Reihe der ,,Biblio- 
thek der Kirchenváter*, und in 1927 von K. Weiss in der zweiten Reihe 
der BKV. Hiermit soll nicht suggeriert werden, dass es einer dritten 
Übersetzung nicht bedarf. Im Gegenteil, offensichtlich ist diese oratio so 
wichtig, dass jede Generation den Text in seiner eigenen Sprache lesen 
will. 

Der Übersetzer hat versucht die schwer geladenen Perioden Gregors 
in kleine verstándliche Teile auseinanderzulegen, und hat so eine mo- 
derne Übersetzung gemacht, die sich gut lesen lásst. Wer Gregors Schreib- 
art kennt, weiss welche Anstrengung dies von einem Übersetzer fordert. 

In der Einleitung findet man eine suggestive Beschreibung von Gregors 
Leben und literarischer Arbeit und eine Übersicht des Inhalts der Ora- 
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tio Catechetica (S. 1-29). Der Übersetzung folgt als Kommentar eine 
Reihe von 357 teils sehr aufschlussreichen Anmerkungen. 

Einige Bemerkungen: wenn der Verfasser in seiner Einleitung den In- 
halt von Kap. VIII,1—12, wo Gregor über den Tod spricht, zusammenfasst, 
sagt er: ,,Der furchtbare Tod ist eine Folge der Sünde. Er trifft nur den 
Leib und verhindert dessen Wiederherstellung zur ursprünglich ihm zu- 
gedachten Schónheit* (S. 24). Aber Gregor behauptet gerade das Gegen- 
teil: der Tod ermóglicht diese Wiederherstellung. 

Anlásslich der Übersetzung: in VII 1 wird eine Negation ausgelassen. 
Statt wenn Gott nichts weiss soll man ,,wenn Gott nichts nicht weiss* 
lesen. In VIII 8 wird £k twog &niBovAf|c mit ,,aus Unachtsamkeit" über- 
setzt; m.E. soll man hier ,mit Absicht" oder ,absichtlicht" schreiben ; 
Weiss (BKV?) übersetzt sogar ,,heimtückisch". 

In XVII wird vom Übersetzer ein einziger Satz über zwei Alineas ver- 
teilt. Er hat offensichtlich die Konstruktion dieses Satzes nicht bemerkt. 
Wie so oft fángt Gregor mit einem Nebensatz an ('AAX' ém&wT ... 
ka93opüta1), dann folgt ein Zwischensatz (9| yàp ... ópópeva) und danach 
kommt der Hauptsatz (àvaykaiov àv gir ...). 

In XXIIL2 hat der Übersetzer nicht bemerkt, dass das Subjekt des 
Verbs ovoveyvóksgi ,der Bóse' ist und dass man nicht schreiben soll 
(niemals) war bei einem Menschen etwas Ahnliches bekannt geworden" 
sondern ,,(niemals) hatte er in jemanden etwas Ahnliches erkannt* ... Die 
Worte tabt1v toívuv tr]v óbvaptv ka30pOv ó £y9póc sind eine Verwei- 
sung nach dem hier erwáhnten Text und bestátigen unsere Auslegung. 

Von diesen kleinen Ungenauigkeiten abgesehen, haben wir mit einer 
guten Arbeit zu tun. 


2. In der auf drei Bánde geplanten Übersetzung der Briefe des Basilius 
erscheint der zweite Teil (Nr. 95-213) als erster. Der Übersetzer hat seiner 
Übersetzung eine knappe Einleitung zu den Briefen und eine kurze 
Erórterung der Chronologie vorausgeschickt. Die Einleitung zu Person 
und Werk des Basilius wird im Teil I erfolgen. 

Die in diesem Band erhaltenen Briefe des Basilius vermitteln einen 
áusserst lebendigen Eindruck vom Leben der Kirche in einer der grossen 
Umbruchssituationen ihrer Geschichte, der Wandlung von der altchrist- 
lichen zur Reichs —- bzw. Staatskirche.** So fángt H. seine zwar kurze aber 
aufschlussreiche Einleitung an. 

In den in diesem Band übersetzten Briefen liegt ein relativ geschlossener 
Komplex vor, der sich um die kirchenpolitisch, theologisch und mensch- 
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lich bewegte Auseinandersetzungen des Basilius mit den Pneumatomachen 
gruppiert (siehe das Vorwort). 

Die grossenteils erstmalige deutsche Übersetzung dieser Briefe ist von 
einer vorzüglichen Qualitát. Sie ist exakt und zugleich in einer klaren 
Sprache geschrieben. Wie die meisten kurzen Anmerkungen bekundet sie 
eine grosse Vertrautheit mit dieser Materie. Eine wertvolle Ausgabe! 


3. Von den zwei hier in Übersetzung gebotenen Schriften war die zweite 
schon einmal in BKV? übersetzt worden, und zwar von Paul Koetschau, 
dem Herausgeber des griechischen Textes in GCS. Das Gesprách wird in 
diesem Band erstmalig ins Deutsche übertragen; für den Text basierte 
F. sich auf Jean Scherers Ausgabe in den ,, Sources Chrétiennes" ; und ihm 
stand ein Übersetzungsentwurf, den er im Nachlass seines Vaters, Ludwig 
Früchtel, gefunden hatte zur Verfügung. Das Resultat ist eine hochwertige 
Übersetzung. (S. 32, Zeile 5 sind, wahrscheinlich durch Homoioteleuton, 
einige Worte ausgefallen.) Die Anmerkungen sind zahlreich (zunáchst bei 
dem Gesprách, wo die Anmerkungen 36 Seiten umfassen, die Übersetzung 
selbst 18) und lehrreich. 

In der Einleitung trifft man, ausser einer Einführung in das Leben und 
das literarische Werk des Origenes, eine kurze Charakteristik seines Sys- 
tems unter der Überschrift ,,Geistmetaphysik und theologische Deutung" 
(S. 1-8). F. folgt hier der Spur von H.-J. Kramers Geistmetaphysik. Ob in 
dieser Art und Weise für den modernen Leser der Gláubige in Origenes, 
wie er sich zunáchst in seiner Aufforderung zum Martyrium zeigt, genügend 
ins Licht gerückt wird, dessen ist sich der Rezensent nicht sicher. Er ist 
jedoch der Meinung, dass hier eine vorzügliche Arbeit vorliegt. 


4. Obwohl Dionysius von Alexandrien einer der bedeutendsten Bischófe 
der frühen christlichen Kirche war, wie der Verf. in seiner Einleitung mit 
Recht bemerkt, sind seine Schriften nur sehr fragmentarisch überliefert. 
In diesem zweiten Band der Reihe BGL liefert Herr Bienert eine Über- 
setzung - eine erstmalige Übersetzung aller Fragmente — mit einer sehr 
lebendigen Einleitung, in der er Dionysius als Person, als Schriftsteller, 
als Kirchenpolitiker und als Theologe skizziert. 

Selbstverstándlich hat er für die meisten Fragmente die in 1904 von 
Feltoe besorgte Edition seiner Übersetzung zugrunde gelegt. Für die 
Echtheit der Fragmente ,zum Anfang des Predigerbuches", von denen 
der Übersetzer in Anmerkung 251 spricht, sei noch verwiesen nach S. 
Leanza, Il Commentario sull'Ecclesiaste di Dionigi Alessandrino, in 
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Scritti in onore di Salvatore Pugliatti, vol. 5, Mediolani 1978, p. 399—429; 
siehe auch Procopii Gazaei Catena in Ecclesiasten ... edita ab S. Leanza 
(Corpus Christianorum, Series Graeca, 4). Turnhout-Leuven 1978. 
Dionysius schreibt einen lebendigen Stil, er liebt die Briefform. Für 
diejenige die sich in die Geschichte des Christentums des 3. Jahrhunderts 
vertiefen willen ist diese vorzügliche Übersetzung von grosser Bedeutung. 


5. In dem zweiten in dieser Reihe dem Gregor gewidmeten Band werden 
drei asketische Schriften dieses Kirchenvaters übersetzt und eingeleitet. 
Die deutsche Übersetzung der ersten zwei Werke ist die erstmalige. Der 
Rez. hat jedoch leider feststellen müssen, dass dieses Unternehmen nicht 
gelungen ist. Zu dieser schweren Schlussfolgerung führte ihn eine gründ- 
liche Untersuchung, wovon hier nur einige Resultate gegeben werden 
kónnen. Als Exempel sei der erste Abschnitt der ersten Schrift statuiert. 

Gregor fángt seine Abhandlung, wie üblich, mit einem Vergleich an. 
Er ruft das Bild von Menschen auf, die ihren Herrn táglich Steuer ver- 
schuldet sind und deren Schuld von mehreren Tagen im Rückstand ge- 
blieben ist; dann wird ihnen etwas Reichtum zu teil und sie zahlen auf 
einmal den Gesamtbetrag ab. ,,Das werde ich nun auch Deiner Exzellenz 
(Harmonios) tun*, sagt Gregor. ,,Denn da ich Dir verschuldet bin regel- 
mássig zu schreiben - denn für Christen bedeutet Versprechen Schuld -... 
will ich jetzt meinen Rückstand mit einem lángeren Schreiben aufholen* 
(der erste Teil ist verkürzt übertragen). Gregors eigene Worte lauten: 
"Omep moioboi zpóg tobg kpatobvtag oi toig Tjpuepivoig bnzoksipevot 
Qópoic, £i xAevÓvov TfjugpOv &AAewp9e(i tó yp&oc, à9póoc tv xarà 
uépog ógÀnpgóátov ünzotiwvvóvteg év kepgaAaío tó ÓQAÀmpga sei tivog 
énitÜyoiev gUxopíac, toOto roi]oo kai a0tóc £ri tfjc oguvótt]tÓc oov. 
X peootOv yüp ooi tó cuvexyOcG £niotéAAsew (Oióti toig Xpiotiavoig 7j 
&nayygA(a ypéog £oti), trjv év 16 napeA9óvti ypóvo tÓv ypappátov 
&XXgww, fjv àkootog nenotnpat, vóv àvanAmpóoo: DotXopat, ... B. über- 
setzt: , Wer Tagfür TagSteuern zahlen muss, erbringt eine Leistung gegen- 
über seinem Herrn; wenn einer für mehrere Tage mit seiner Schuld im 
Rückstand bleibt, so muss er auf einmal den Gesamtbetrag seiner Teil- 
schulden abzahlen, sofern er gerade zu etwas Reichtum gekommen ist: 
genau das will nun auch ich gegenüber Deiner Exzellenz tun. Ich schulde 
Dir einen zusammenhángenden Bericht — für die Christen ist das Bekennt- 
nis ja eine Schuld, die ihnen am Herzen liegt — ; dass ich Dir in der ver- 
gangenen Zeit keine Briefe geschrieben habe, geschah gànzlich gegen mei- 
nen Willen, und diesen Mangel will ich jetzt beheben". 
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In dieser Übersetzung fált der erste Satz auf, und zunáchst sind die 
Worte ,er bringt eine Leistung" erstaunlich. Im griechischen Text liest 
man nichts dergleichen. Offensichtlich hat der Übersetzer diese Worte als 
Erláuterung hinzugefügt. Das Warum wird bald klar werden. Im náchsten 
Satz fállt das Verbum ,,;muss* auf; man findet dessen nichts im Grie- 
chischen und die Übersetzung von ei mit ,sofern* ist auch merkwürdig. 
Aber der grosse Fehler liegt in der Übersetzung von ovveyóg und 
énayysAia. Gregor spricht von einem zusammenhángenden Bericht und 
dem Bekenntnis als einer Schuld. Der Übersetzer hat nicht gesehen was 
hinter diesen Worten steckt. Offensichtlich hat Gregor Harmonios ver- 
sprochen (&nayygXía) regelmássig und frequent (ovov£yGc) zu schreiben 
(&£niot£AAgw — émiotoÀTn); ein solches Versprechen bedeutet Schuld; 
diese Schuld hat er - übrigens gegen seinen Willen - lángere Zeit nicht 
bezahlt; diesen Rückstand holt er jetzt mit einem lángeren Schreiben ein. 
Der Übersetzer hat das nicht gesehen und meint, dass es in dem Vergleich 
um eine Leistung handelt; daher die Übersetzung am Anfang; daher die 
übrigen Fehler. 

Ein wenig weiter ruft Gregor beim Adressat die Gespráche in Erinne- 
rung, die sie früher hatten und bei denen Harmonios immer die Probleme 
stellte und Gregor ó1à 10 t por|kew t6 ypóvo diese zu lósen versuchte. B. 
übersetzt die zitierten Worte mit dem nichts sagenden ,im zeitlichen Fort- 
gang". Selbstverstándlich bedeuten sie ,,wegen meines hohen Alters". (Ein 
wenig weiter sagt Gregor: ,weil mit dem Plektron Deines Verstandes 
meine a/te Zither wieder zum Klingen gebracht würde"). 

Danach áussert Gregor den Wunsch, dass sie auch diesmal so mit ein- 
ander sprechen kónnen. Das wáre für beide ein doppelter Gewinn, wovon 
der erste £x vo0 xnpooopüv GàAXXAnAoug herrührte. B. übersetzt diese sehr 
einfachen Worte mit ,,weil beide den Fortgang der Rede sehen kónnten*. 
Man hált solche Übersetzungen kaum für móglich. Man versteht auch 
nicht, dass die lateinische Übersetzung bei Migne (tum ex mutuo conspec- 
tu) den Verfasser nicht auf die Spur gebracht hat. 

Und so geht es weiter. Die Übersetzungen sind an vielen Stellen ent- 
weder unklar und verschwommen oder ganz fehlerhaft. 

Gregor fángt die Schrift Über die Vollkommenheit an mit der Bemerkung, 
das es besser wáre, kónnte er an seinem eigenen Leben zeigen was voll- 
kommenheit ist. Und dann sagt er: £&n£ió1| 07] toOto pev eÜy opa ygvéo9o1 
x O1£, VÓv 6$ oUrQ totobtov £ua3ov BAénov kc ... B. übersetzt die ersten 
Worte mit ,,Da ich aber nun doch behaupten will, dass dies irgendwann 
geschehen wird* ... Wie kann man Gregor so etwas in den Mund legen? 
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Das Obengenannte muss genügen den Leser auch für diese übersetzung 
zu warnen. 

Die Schrift Über die Jungfróulichkeit war schon früher in deutsche 
Sprache übertragen worden. Man darf daher erwarten, dass die Gefahren 
hier weniger sind. 

Es bedauert den Rez. sehr, dass er sich so negativ àussern muss. Aber 
was kann man Positives von einer unzuverlássigen Übersetzung sagen? 
Sie ist ja eigentlich schlimmer als keine Übersetzung. 
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Ekkehard Mühlenberg, Psalmenkommentare aus der Katenenüber- 
lieferung. Band IIT: Untersuchungen zu den Psalmenkatenen (Patristische 
Texte und Studien, 19). Berlin-New York, Walter de Gruyter, 1978.X, 
293 S. Ganzleinen. DM 98.—. 


Nachdem in den Bánden I und II die Fragmente der Psalmenkommen- 
tare von Apollinaris von Laodicea und Didymus dem Blinden ediert 
wurden, soll Band III die Rechtfertigung der Editionsgrundlage bieten. 
Der Verf. legt zunáchst dar, dass er sich vom editorischen Interesse hat 
führen lassen, d.h. vom Interesse an dem Quellenmaterial, das in den 
Katenen enthalten ist. (Man kann die Katenen auch als Literaturgattung 
betrachten). 

Nun gibt es nur sehr wenige Katenen, die die Kommentare der Autoren, 
die sie überliefern, selbst benützt und ausgeschrieben haben. Diese Ka- 
tenen, die vom Verf. Grundtypen oder Originalkatenen genannt werden, 
dienten als Vorlage für weitere Kombinationen oder wurden sogar unter 
Wegfall der Absátze und Autorenangabe dem Anschein nach zu einheit- 
lichen Váterkommentaren (vgl. S. 5). So ist eine sehr komplizierte Sach- 
lage entstanden. Bekanntlich werden im Katalog von Karo-Lietzmann 
27 Typen von Katenen unterschieden. Die Untersuchungen des Verf. 
führen zur Annahme von sieben Grundtypen. 

Für die Psalmenkatenen erkennt der Verf. im Anschluss an R. Devreese 
und M. Richard, die sog. palástinensische Katene (Typ VI und XI bei 
Karo-Lietzmann) als diejenige, welche die Texte aus den Kommentaren 
selbst entnommen hat (S. 48). Deshalb hat er diese seiner Edition zu- 
grunde gelegt. 

In seiner Einleitung beschreibt der Verf. den Weg, der zu diesem 
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Ergebnis geführt hat. Grundlage dafür sind die ausgedehnten Indices, die 
den grósseren Teil des Buches füllen. S. 57-129 gibt eine Übersicht von 
den Texten (jedes Fragment wird mit Ánfangs- und Schlussworten ange- 
deutet), die man in den verschiedenen Typen findet. Anhand der Katenen 
zu den Psalmen 37, 87 und 5 werden die Beziehungen zwischen den Typen 
illustriert. Danach wird der Aufbau der palástinensischen Katene, aus der 
der Verf. die Apollinaris- und Didymus-Texte entnommen hat, mittels 
zwei Indices dargelegt (S. 131—284). 

Diese Arbeit hat den Rez. sehr beeindruckt. Er meint, dass sie für jedes 
weitere Studium der Katenen im allgemeinen und besonders für die ÀAus- 
gabe der anderen in den palástinensischen Katenen enthaltenen Texte von 
wesentlicher Bedeutung ist. Ausserdem kónnte diese Abhandlung gerade 
für den, der nicht aus eigener Erfahrung mit den Katenen vertraut ist, 
eine Hilfe sein, um sich in diesem kaum übersehbaren Bereich ein wenig 
zu Hause zu finden. 
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Demetrios Trakatellis, ZThe Transcendent God of Eugnostos. An Exe- 
getical Contribution to the Study of the Gnostic Texts of Nag Hammadi 
(in New Greek). Athens 1977. 238 pp., 


This book is a dissertation submitted to the theological faculty of the 
University of Athens. Its author is Bishop of Vresthena, a Ph. D. of 
Harvard University and a former pupil of George W. MacRae. 

The Letter of Eugnostus the Blessed is the third tractate of Codex III of 
the Nag Hammadi Library (pp. 70,1-90,13). This Gnostic work, which 
does not show distinct Christian features, describes the celestial world as 
inhabited by four supreme divine beings, viz. 1. the Unbegotten Father, 2. 
Immortal Man, the androgynous image of the Father, 3. the Son of Man, 
the androgynous son of Immortal Man, and 4. the Saviour, the andro- 
gynous son of the Son of Man. 

After an introductory chapter, the author first deals with the Trans- 
cendent God in Himself (chapt. 2) and in his manifestations (chapt. 3), 
and then with the theogonic process (chapt. 4). In an appendix (pp. 
168-207) follows the Coptic text of the tractate with a translation in 
modern Greek, which gives a good impression of the original Greek text. 

Bishop Trakatellis has written a well-documented study of Eugnostus' 
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conception of God and the divine world. He shows himself well-versed in 
gnostic literature, the Nag Hammadi Library as well as the anti-gnostic 
Church Fathers. He also rightly compares the views of Eugnostus with 
those of Philo, Plutarch, Albinus, Atticus, Celsus, and others, since it 1s 
clear that Eugnostus owed much to Middle Platonism. In this field there 
remains much to be done. I would only note here that the idea that Divin- 
ity and Royalty (mntpnoute and mütrro; 77,9 ff. and 23ff.) originate from 
Immortal Man reflects the Philonian conception of the two powers which 
come forth from the Logos, the creative power (9&óc) and the royal power 
(Koptoc; cf. e.g. Quaest. in Exod. 2,68). 

The Letter of Eugnostus is also of importance for the study of Mani- 
chaeism. Of both the Unbegotten Father and Immortal Man it is said that 
they are all votOc, £vvota, £v96pnotc, opóvnotc, Aoyvopóc, and obva[tug 
(73,8-11 and 78,6—9). In his commentary (pp. 83-93), the author points 
out that these "equal powers" or "members", with omission of óbva[uc, 
are also mentioned in the Acts of Thomas, 27, the Acts of Archelaus, 10, 
and in many Manichaean writings, but he does not say that the same 
faculties of the mind are also found in Irenaeus, Adv. Haer., 2,13,2: 
nous, ennoia, enthymesis, sensatio (— «pónvoic, cf. 5,20,2), consilium 
(— Aoyiopógc or óuAoyiopóc, cf. Max. Conf., Opusc. 8, PG 91,21A), and 
examinatio cogitationis (— Xóyoc). Irenaeus and Eugnostus have apparent- 
ly made use of a philosophical exposition of the faculties, powers, of the 
mind, the former in order to refute the Valentinian doctrine of the develop- 
ment of the Pleroma, and the latter in order to emphasize that his supreme 
divine beings are wholly rational. Whatever the source may have been 
from which Mani borrowed his idea of the five powers of God, it will 
be clear that they are not of Iranian provenance as Widengren thought 
to be *abundantly clear" (The Great Vohu Manah, 22), and that there is 
no reason to consider their occurrence in the Acts of Thomas as a Mani- 
chaean element, as was done by Bousset (ZNW 18, 1917/8, 1ff.). 

These remarks may suffice to demonstrate that the bishop of Vresthena 
has written a stimulating study on an interesting and important Gnostic 
document. 
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John D. Turner, 75e Book of Thomas the Contender from Codex II of 
the Cairo Gnostic Library from Nag Hammadi ( CG 11,7). The Coptic Text 
with Translation, Introduction and Commentary (Society of Biblical 
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Literature Dissertation Series, 23). Missoula, Montana, Scholars Press, 
1975. 248 pp. , $ 4.20. 


In its original form, a Ph.D. thesis at Duke University (1970), this work 
presented the editio princeps of Nag Hammadi Codex IL? (pp. 138, 
1-145,23). Before its publication in the Dissertation Series, the author re- 
vised the Coptic text, the translation and the word indices (pp. 8-65). The 
rest of the book was left in its original state, with the result that there are 
slight inconsistencies between the edition and the commentary. 

The author shows himself to be an able source critic. He convincingly 
argues that the Book of Thomas the Contender consists of two originally 
independent parts of which the first is a dialogue between the Saviour and 
Thomas (138,4-142,26) and the second a collection of Sayings of Jesus 
(woes and beatitudes, introduced by a short apocalypse and concluded by 
an admonition and a promise of salvation; 142,6—145,16). Most probably, 
the name of Thomas was originally associated with the first part of the 
work only. Thomas is called the Saviour's twin and his full name is Judas 
Thomas. This points to a relationship with the Gospel of Thomas and the 
Acts of Thomas, which both speak of Didymus Judas Thomas, and so to 
Syria, in particular the city of Edessa, as the place of provenance of the 
first part of the Book of Thomas. Rather uncritically, the author takes it 
for granted that the milieu in which these writings originated was gnostic 
("the Gnostic Christianity of East Syria", p. 236). But his critical skill 
and sound judgment have prevented him from interpreting this new text 
as a gnostic writing. 

Both parts of the work are explained as primarily ascetic, encratite 
works, which do not show typically gnostic features. In his conclusions, 
the author says that the Book of Thomas belongs to the "sphere of syn- 
cretistic (ascetic, mildly gnosticizing) Christianity" (p. 225). It would 
have been more correct if he had simply assigned the work to encratite 
Christianity. Encratism is not identical with Gnosticism; the fact that 
most Gnostics held encratite views does not imply that every Encratite 
was a Gnostic. The main object of the Book of Thomas is to denounce 
sexual desire as the passion which corrupts the soul to death. This passion 
is called a fire and a bitterness. The latter is well-known from other en- 
cratite texts; it derives from the view that the forbidden fruit of Paradise 
(sexual passion) was made bitter by the devil's evil infection (cf. the Gospel 
of the Egyptians, in Clement of Alexandria, Strom.3,66, and Odes of 
Solomon 11,21). 
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In his commentary the author proves that the beginning of the first 
part of the Book of Thomas was inspired by the first sayings of the Gospel 
of Thomas and that there is a strong Platonic influence in the views ex- 
pressed by the unknown author of this tractate. Of course it remains 
possible to criticize minor points of the commentary and to afford other 
illuminating material. But as a whole, I think Dr. Turner has succeeded 
in making an important contribution to the elucidation of this new- 
found early Christian text. 
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Hippolytus of Rome, Contra Noetum. Text introduced, edited and 
translated by Robert Butterworth, S.J. (Heythrop Monographs, 2). 
London, 1977. 156 p. 


The Contra Noetum (CN) is one of those patristic texts which have 
nearly always been dealt with in terms of alien issues. Instead of studying 
the work in its own terms generations of scholars have been led (and, 
according to the author, misled) by questions about the *context' in which 
it should be read. An entry in Photius! Bibliotheca, combined with the 
peculiar beginning of the treatise ("Exepoí tivegG ét£pav ói59aocokaAíav 
rapsioóyouociv) had convinced Fabricius, the first editor of the Greek 
text, that this *Homily of Hippolytus against the heresy of a certain 
Noetus", as it is named in the sole ms., Vat.gr. 1431, was in fact the end- 
fragment of the syntagma "Against all the Heresies" of Hippolytus. In a 
fascinating first chapter the author discusses the growing of this problem, 
which could be qualified as magni gressus, sed praeter viam. 

The present author aims at a study of the treatise in its own right, that 
is a study of the text as it is preserved in the sole manuscript, of ifs struc- 
ture and its style. 

The second chapter presents the critical text, with, on the opposite 
pages, a translation and in the margin of the translation short indications 
of the way of thought. Inthethird chapter the author shows that the CN is 
a well-structured treatise, consisting of two parallel parts, the one de- 
fensive and apologetic, the other expository and more doctrinal, pre- 
ceeded by an introduction and followed by a peroration, the latter being 
a meditation on a paragraph of the introduction. 

In a fourth chapter dealing with the style of CN the author shows how 
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the treatise has undergone a deep influence of the contemporary profane 
diatribe manner. All this points to the conclusion that the CN is a work, 
not torn from some larger block, but possessing a literary unity of its own 
(cf. p. 117). 

One cannot but admire the exemplary manner in which the author has 
dealt with the problems of this much-discussed text. 

Some minor observations. In the quotation of Isai 45,15 (in 2,6 and 4,4) 
one reads r|c instead of the LXXX ei. The author translates: "thou art". 
Why this discrepancy? 

Astothetranslation, which is of an excellent quality, I have some doubts 
about the rendering of iepaxevópevog in 18,3. After stating that the Son 
of God "is betrayed by Judas - he who knows what Judas is", the author 
continues: kai àátiió Geta óxó Kaiáoa, ó rpaonv or a0tob iepatevópevog 
(c 9£6c. Father B. translates: *and he is dishonourably treated by Caia- 
phas - he who, God as he was, was earlier declared priest by him". One 
wonders when Jesus was declared priest by Caiaphas. As appears from a 
letter of his hand the author thinks that these words refer to John 11:50 
"It is more expedient that one man dies for the people...". But the addi- 
tion àg 9&£ógc seems to strive against this interpretation. How could Jesus 
be said to die for the multitude &g 9&óc? Moreover, the tense of the 
participle is contrary to this interpretation ; if Hippolytus intended to refer 
to the statement of Caiaphas, in other words to one single occasion, he 
would have used the aorist. In my opinion Hippolytus says that "Jesus is 
dishonourably treated by Caiaphas, - he who previously was honoured by 
him as God"; that means, bringing honour to God as he was used to do 
in his function of high-priest he honoured Jesus in his divine nature (dq 
3eóc). 
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Targum du Pentateuque. Traduction des deux recensions Palestiniennes 
complétes avec introduction, paralléles, notes et index par R. Le Déaut 
avec la collaboration de J. Robert. I: Genése (Sources Chrétiennes, 245). 
Paris, Les Éditions du Cerf, 1978. 460 pp. 


The official, authoritative recension of the targum (or Aramaic 
paraphrase) of the Pentateuch, Targum Ongelos, assumed definitive shape 
in Babylonia not earlier than, according to Kahle, the 5th century A.D. 


410 REVIEWS 


After the Arabic conquest of Palestine, this Babylonian targum ousted 
and superseded the older Palestinian recensions of the targum; the result 
of which was that the latter have been lost almost entirely. Only two 
complete manuscripts of a Palestinian targum are known at present: 
Codex Neofiti 1 of the Vatican Library (16th c.) and MS Add. 27031 of 
the British Library (16th c.; — Targum Ps.-Jonathan). These manuscripts 
offer two different recensions, dating from about the beginning of the 
Christian era, but not exempt from traces from more recent times. They 
do not derive from one single prototype, but represent two independent 
crystallizations of an oral tradition which, although never officially 
standardized, was nevertheless transmitted in a remarkably fixed form. 

Le Déaut offers the reader a literal French translation of the texts of 
these two manuscripts, side by side on opposite pages. He describes the 
Neofiti recension as basically 2nd- or 3rd-century À.D., but displaying 
many corrections from a later period and even from the early Middle 
Ages. Ádd. 27031 is a compilation of (a.) material deriving from the early 
targumic tradition of Palestine, (b.) elements related to the tradition 
underlying Targum Ongelos, and (c.) midrashic interpretations. In it, 
earlier and more recent traditions have been assembled ; the final recension 
is not earlier than the 8th century. Le Déaut makes sufficiently clear that 
the material transmitted in the Palestinian targumim cannot be considered 
as early without reservation. 

In the present edition, italics indicate passages in which the text of the 
targumim deviates clearly from the Masoretic Hebrew text. Three 
apparatuses at the foot of each pair of corresponding pages present (1.) 
readings of other targumim or of their particular witnesses; (2.) references 
to related traditions in a variety of early Jewish, apocryphal and Rabbinic 
sources; and (3.) textcritical and explanatory comments on the targumim 
here published, with a host of bibliographical references. The introduction 
contains a discussion ofthe textual history of the targumim, their exegetical 
presuppositions and methods, and their use for the study of early 
Christian and patristic literature. 

Le Déaut himself is the first to emphasize that for specialists in the 
field of targumic studies translations cannot replace the original docu- 
ments. À faithful translation in a series as the Sources Chrétiennes, 
however, can be justified as an expedient tool for all those who, not having 
direct access to the Aramaic sources, wish to trace the influence of 
targumic traditions on early Christian and patristic authors, e.g. Jerome. 
For such scholars, and many others, Le Déaut's introduction, translations 
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and annotations are very useful. The problem of the typographical pres- 
entation of two parallel texts and three apparatuses on two opposite 
pages has been solved in an admirable way. (On pp. 45 and 58, however, 
the numbers of the foot-notes differ from the corresponding ones in the 
text.) One question may perhaps be asked. Ps.-Jonathan has been 
preserved in two textual witnesses: MS. Add. 27031 and the editio 
princeps, Venice, 1591. For his translation, Le Déaut took the manuscript 
as his basis, comparing it continually with the printed text and correcting 
it wherever necessary. Would it not be possible to abandon the idea of 
"le manuscrit de base" altogether and to base the translation on a 
radically reconstructed archetype of the MS. and the ed. pr.? 

Otherwise there is every reason to be grateful for this valuable book 
and to look eagerly forward to the remaining four volumes which will 
complete this French edition of the Palestinian Targum of the Pentateuch. 


Leiden, Zeemanlaan 47 H.J.DbE JONGE 


Amphilochii Iconiensis Opera. Orationes, pluraque alia quae supersunt 
nonnulla etiam spuria ed. C. Datema (Corpus Christianorum. Series 
Graeca, 3). Turnhout, Brepols/Leuven, University Press, 1978. XXX, 
382 p. 


De nouveau la série grecque du Corpus Christianorum présente une 
collection des textes, dont plusieurs obtiennent ici leur editio princeps. 
Dans la Patrologia Graeca de Migne on ne trouve que cinq homélies, 
une lettre synodale, et quelques fragments. K. Holl avait déjà publié une 
sixieme homélie dans son livre fameux Amphilochius von Ikonium in 
seinem Verháltnis zu den grossen Kappadoziern (1904). Mr. Datema y 
ajoute trois autres homélies (dont la neuviéme est, en effet, un long 
fragment inédit sur Jean 5,9) et donne de toutes ces homélies une édition 
critique. Le livre contient d'ailleurs un traité contre les hérétiques sur la 
fausse ascése, dirigé contre les Encratites, et un nombre de fragments. 
L'homélie sur la Mi-pentecóte est, avec quelques fragments, rangée parmi 
les Spuria, qui obtiennent eux aussi une édition critique. La derniére partie 
du livre contient une homélie sur le patriarche Abraham, qui a été 
transmise en copte et un Symbole transmis en syriaque. On trouve ici les 
textes copte et syriaque avec une introduction et une traduction anglaises. 
Cette partie du livre a été rédigée par Mr. L. Van Rompay. 
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Amphiloque est un auteur qui est resté toujours dans l'ombre des trois 
grands cappadociens, dont il a cependant recueilli beaucoup d'éloges. 
Dans un article récent Gstrein a essayé de l'insérer comme le quatriéme 
parmi ces trois /umina. En faisant cela il s'opposa à K. Holl, qui croyait 
qu'on ne peut pas comparer Amphiloque à eux. Dans son introduction 
l'éditeur discute le probléme de l'importance comme théologien et vient 
à la conclusion suivante. « Malgré sa grande réputation posthume, surtout 
parmi les Antiochiens, nous ne croyons pas que ce théologien fonciére- 
ment traditionnel mérite l'épithéte de *quatriéme grand Cappadocien"» 
(p. XXX). 

Néanmoins, en lisant les homélies de cet auteur on est frappé par son 
style lucide et vivante, par son jugement équilibré et prudent. Quand 
on les compare avec celles de son cousin, Grégoire de Nazianze, on con- 
state beaucoup de ressemblances de style (ces phrases bréves, anaphores 
et autres constructions parallélés), mais la langue d'Amphiloque est, 
à mon avis, plus lucide, plus directe. On le lit avec plus d'aisance, avec 
plus de plaisir. On peut avouer qu'Amphiloque n'est pas un théologien 
du calibre des trois grands cappadociens, mais comme prédicateur il me 
semble étre leur pareil. Le sermon sur Abraham, n'est-il pas d'une force 
d'expression exceptionnelle? 

On dispose maintenant d'une édition critique excellente de cet auteur 
intéressant. (Ne faut-il pas lire à page 5, ligne 29, avec Migne, ta btrv au 
lieu de xaota?). A la fin dulivre on trouve trois index, entre lesquels un index 
complet des mots grecs, contenant aussi les mots des Jambes à Séleucus, 
un pendant métrique au traité de Basile de Césarée Ad adolescentes, édité 
deux fois par E. Oberg, le plus récemment dans le Jahrbuch für Antike und 
Christentum. On ne peut que regretter, avec l'éditeur, qu'il n'ait pas 
été possible d'ajouter ce texte à son édition. 
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Laila Straume-Zimmermann, Ciceros Hortensius. (Europáische Hoch- 
schulschriften, XV 9). Bern 1976. 283 pp. 


Ille vero liber mutavit affectum meum (St. Augustine, Conf.III 4.7): these 
famous words suffice to underline the regrettable — and also the incom- 
prehensible — loss of Cicero's Protrepticus. Its fragments have of course 
been the subject of scholarly attention: C. F. W. Müller printed a collection 
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in vol. IV 3 of his edition of Cicero's scripta omnia (Leipzig 1879), followed 
in 1892 by O. Plasberg's short dissertation concerning the structure of the 
work and the connection between the fragments. In more recent times the 
fragments were edited by M. Ruch (Paris 1958), but this edition leaves 
rather much to be desired, among other things in editorial technique, 
and it has met with strong and elaborate criticism from C.O. Brink (JRS 
LI p. 215-222). Subsequently a neat little edition was prepared by 
Á.Grilli (Milan 1962), who in contrast with Ruch also provided a 
considerable addition to Müller's collection. Grilli'S comments, however, 
are somewhat jejune and besides they have not been added to each 
separate fragment, but incorporated in a general argument, which is an 
inconvenience for the reader looking for the interpretation of a specific 
fragment. 

Thus there was room for further work and Mrs. Straume-Zimmermann 
(henceforth SZ) has taken up the challenge. The plan of her book is to 
present the fragments with the context from which they were taken 
included, followed by a thorough examination of their meaning and their 
potential place in the original text. This plan is especially prominent in the 
first six fragments (called testimonia in Grill's adition), where SZ prints 
large parts of the prooimia to some of Cicero's philosophical works. It 
would seem that the size of these references is excessive, but SZ has a 
definite purpose. In her view Cicero, when writing the Hortensius, planned 
"ein homogenes System von philosophischen Schriften" (p. 19) and she 
thinks that many questions "die wir aus spáteren Werken, wie Tusc., fin., 
oder gar nat. deor. kennen, bereits in dieser Schrift als wichtige Probleme 
angedeutet worden sind." If she is right, one wonders why she did not 
incorporate texts from De natura deorum and De fato, as the lack of a 
direct reference to the Hortensius in the prefaces of these works does not 
present an obstacle for this view. After all in her fragments 40B and 40C 
(Valerius Maximus and Plinius Maior respectively) the Hortensius is not 
mentioned either, but according to SZ one can assume "mit ziemlicher 
Sicherheit" (p. 101) that it was the source for both passages. 

Fragments of the Hortensius can be found in quite a few authors, but 
mainly in the works of Nonius, Lactantius and St. Augustine. As 
Hagendahl had already noticed (St. Augustine and the Latin Classics, 
fr. 182 and p. 490), the last-mentioned was particularly impressed by the 
Satz with which Cicero presumably began his great speech: beati esse omnes 
volumus. Most interesting is the thesis that ^der Hortensius ganz besonders 
auch auf die Hinführung junger Menschen zur Philosophie bedacht war." 
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(p. 167), which sheds a fresh light on the enthusiasm of the nineteen-year- 
old Augustine in schola rhetoris, when reading this exhortatio. 

The comments added to the fragments are sober and well thought out, 
keeping aloof from wild speculations. SZ agrees with Brink's estimate of 
a mere 10 fragments certae sedis, but on the other hand she does not shun 
hypotheses and tentative solutions. In many cases her ideas are quite 
different from those of Ruch and Grilli. Nevertheless she does not often 
enter into argument with them. This scarcity of polemics seems acceptable, 
otherwise this study would have grown too large, at the same time becom- 
ing less readable. As a result, however, anyone looking for the explanation 
of a certain fragment must still at least also consult Grilli. 

The book is well produced in offset printing, with very few misprints: in 
fr. 6, line 38 one should read maximis, in fr. 8.85 ab ipsa, note 212 ought 
to refer to p. 42, the first line of fr. 98 is the title of the quoted paragraph. 
In fr. 10.7 SZ prints quales, but she seems to render Casaubon's tales and 
in fr. 26.3 instead of the printed Aiunc the v.l. hoc is translated. The critical 
apparatus of the texts is rather meagre and at times not fully clear; it 
might have been appropriate to incorporate Hagendahl's numbering of 
the fragments in the Konkordanz, which now comprises Plasberg, Müller, 
Ruch and Grilli. 

Mrs. Straume-Zimmermann has succeeded in producing a very useful 
and commendable edition. 


Leiderdorp, van Effendreef 15 J. DEN BorrFT 


Julian Apostata, hrsg. von Richard Klein (Wege der Forschung, 509). 
Darmstadt, Wissenschaftliche Buchgesellschaft, 1978. VT, 532 S. 


R.Klein, Einleitung (1-23). Th.Büttner-Wobst, Der Tod des Kaisers Julian. Eine 
Quellenstudie (1892)(24-47). M.Adler, Kaiser Julian und die Juden (1893)(48-111). 
K. Latte, Kaiser Julian (1928) (112-129). R. Andreotti, Kaiser Julians Gesetzgebung und 
Verwaltung (1930)(130-190). K. Latte, Besprechung von: L'empereur Julien. Oeuvres 
completes (1933-1968)(191-200). A.Kórte, Auf den Spuren Julians in Trier (1938) 
(201-205). H. Raeder, Kaiser Julian als Philosoph und religióser Reformator (1944) 
(206—221). J. Vogt, Kaiser Julian über seinen Oheim Constantin den Grossen (1955) (222- 
240). A.J. Festugiére, Julian in Macellum (1957)(241—255). J. P. C. Kent, Eine Einführung 
in die Münzprágung des Julian Apostata (360—363) (1959)(256—269). W.R. Chalmers, 
Julians Perserzug bei Eunapius, Ammianus Marcellinus und Zosimus (1960)(270—284). 
Ch. Lacombrade, Kaiser Julian und die rómische Tradition (1960)(285—297). A. Alfóldi, 
Einige Portrüts des Kaisers Julian Apostata (1962)(298—304). P. Lévéque, Neue Portráts 
des Kaisers Julian (1963)(305—317). J. J. Hatt und J. Schwartz, Das Schlachtfeld von Ober- 
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